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Here, with Deuteronomy 1—11, the Israeli 
biblical scholar Moshe Weinfeld delivers a 
ground-breaking new translation of, and 
commentary on, one of the most important 
books in all of Hebrew Scripture. In this 
book, Moses, the central figure of the whole 
Hebrew Bible, is given his canonical por¬ 
trait as the founding father and great law¬ 
giver of his people, Israel. In a series of 
addresses given in the closing days of his 
long and tumultuous life, Moses—standing 
in the plains of Moab and looking across the 
Jordan River (which he will never ford) at 
the Promised Land of Canaan (to which he 
will never come)—reviews the recent and 
even more distant past. He reminds his 
hearers of the guiding hand of God, which 
has brought them thus far along the way, 
and will bring their Exodus and Wanderings 
to a successful conclusion in the Holy 
Land. 

Highlights of this pivotal book include 
the Shema (“Hear 0 Israel, the Lord is our 
God, the Lord is One”), an integral and 
essential part of daily prayer in Jewish ob¬ 
servance, followed by the Great Command¬ 
ment (“You shall love the Lord your God 
with all your heart, and with all your soul, 
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and with all your might”). Another is the 
description of Moses as the epitome of the 
faith of the Bible. He is called the unique 
and incomparable prophet. 


Moshe Weinfeld is the foremost expositor 
of the Deuteronomist and the Deuteronomic 
School, and he writes with an authority 
bom of hard study and long experience with 
the Deuteronomic materials of the Bible, 
and especially with the Book of Deu¬ 
teronomy itself. Dr. Weinfeld is Professor of 
Biblical and Ancient Near Eastern Studies 
at the Hebrew University of Jerusalem. 
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Preface 


♦ 


The decision to allocate a separate volume for Deuteronomy chapters 1-11 
was motivated by three reasons. The first was the specific nature of these chap¬ 
ters, which contain history and homily, in contrast to chapters 12^26, which are 
comprised of legal material. Second, the Decalogue, included in this part of 
Deuteronomy (chapter 5), deserves special and comprehensive treatment (in¬ 
deed, more than one hundred pages), especially because the book of Exodus in 
which the Decalogue first appears has not yet been published in the Anchor 
Bible series. Finally, the partition permits the provision of a long introduction to 
the book, which reflects its special importance. Deuteronomy serves as an Archi¬ 
medean point for biblical criticism: it enabled scholars to date the Pentateuchal 
sources and the editorial framework of the historiography of the books of Joshua 
and Kings, the so-called deuteronomistic history. 

The Introduction covers all aspects of the book: literary-critical, legal, 
historical, and theological. Only the section on Text and Versions has been 
postponed for the second volume, because research into the Qumran versions of 
Deuteronomy is still in process of publication. The Index to all of Deuteronomy 
will appear at the end of Vol. 5A. 

The author owes special thanks to the editor of the Anchor Bible, Professor 
D. N Freedman, for his critical comments and sharp observations. They were 
most helpful in the shaping of the commentary. 

I am very grateful to Moshe Benowitz for his help, especially for his assis¬ 
tance in the textual notes. John W. Carnahan of University of California, 
Berkeley, was very helpful in preparing the material for the first chapters 
of the Commentary. Special thanks are due to Edwin Firmage and Roy Gane 
for their assistance in preparing the final draft of chapters 6-11. Many 
thanks also go to Beverly Fields for typing the material of the Decalogue, to 
Dr. Sidnie Ann White for allowing me to use her dissertation on seven 
manuscripts from Qumran (4Q Dta, 4Q Dtc, 4Q Dtd, 4Q Dtf, 4Q Dtg, and 
4Q Dtn), as well as to Dr. Julie Ann Duncan for her permission to use her 
dissertation on the other six manuscripts from Qumran (4Q Dtb, 4Q Dte, 


IX 



PREFACE 


4Q Dth, 4Q Dtj, 4Q Dtk, and 4Q Dtl). Special thanks to Dana Ben-Or and 
Rachel Yaniv for their help in matters of Bibliography, Textual Notes, etc. 

The translation of Deuteronomy and of other books of the Bible is that of 
the author, unless indicated otherwise. 

Jerusalem, August 1990 
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Introduction 


♦ 


1. The Name and Its Meaning 

Both the Greek appellation of the book, To deuteronomion (hence Latin 
Deuteronomium), and the Hebrew appellation, Mishneh Torah (Sipre, £160, 
based on Deut 17:18; Josh 8:32), mean ‘repeated law’ or ‘second law’ 1 and 
allude to the fact that Deuteronomy is a (revised) repetition of a large part of 
the law and history of the Tetrateuch (the first four books): compare Nahma- 
nides to Deut 1:1 and Ibn Ezra to Deut 1:5. Although the words msnh htwrh 
hz 3 t in Deut 17:18 may mean ‘a copy of this Torah,’ it is true that Deuteronomy 
constitutes a second covenant besides the Sinaitic one (cf. 28:69) and thus may 
have been rightly considered to be secondary. In fact, according to 5:28, though 
all of the laws were delivered to Moses at Sinai, the people received them only at 
the plains of Moab, and a covenant was established there in addition to the 
covenant concluded at Sinai (28:69). 

As will be shown below, Deuteronomy is dependent on the previous tradi¬ 
tions of the Pentateuch but was revised according to the principles of the 
Hezekianic-Josianic reforms. Thus, for example, the laws of tithe, of semittah 
(the year of the release of debts, 15:1-11), and the rule of the release of slaves 
(15:12-19), of the firstborn animal (15:19-23), and of the three festivals (16:1 — 
17) are all ancient laws (cf. Exod 21:1-11; 22:28-29, 23:10-11, 14-19; 34:19- 
26). They appear, however, in Deuteronomy in a new form, adjusted to the 
principles of centralization of cult as well as to the social-human tendency that is 
characteristic of Deuteronomy (see below). There was thus an awareness of this 
book being secondary. 

A similar categorization of stabilized canonical tradition versus extraneous or 
secondary, later added, tradition is found in Mesopotamia. There we find the 
term sanu ‘second/another’ for sacred literary material distinct from the original 

1 Philo names Deuteronomy epinomis (=appendix/addition); cf. (the king will write) ten 
epinomida . . . kefalaiode typon ‘the appendix in the form of a summary’ (The Special 
Laws 4.160; cf. also Who Is the Heir? 162, 250). 
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canonical one (see recently Rochberg-Halton 1984). An Akkadian term that 
overlaps sanu is ahu (external; ibid., 140-44), an expression that equals late 
Hebrew hison, for which one is to compare the expression sefarim hisonim 
‘extraneous books’, which defines noncanonical literature (see m. Sank. 10:1). In 
the Qumran literature we find the term sefer haTordh hasemt , referring appar¬ 
ently to a noncanonical Torah. 2 

Alongside the Hebrew name Mishneh Torah (Deuteronomium), the preva¬ 
lent name for the book was Debdrim ‘the Words’, taken from the incipit of the 
Hebrew book, as was the case with the names of the other books of the Penta¬ 
teuch: Bereshit ‘In the beginning’ for Genesis, Shemot ‘The names’ for Exodus, 
Wayikrd ‘He called’ for Leviticus, and Bamidbar ‘In the desert’ for Numbers. As 
with the name of Deuteronomy so with the other books of the Pentateuch, 
there existed thematic appellations side by side with the nomenclature taken 
from the opening words of each book: Genesis (= Creation), Exodus (= exit 
from Egypt), Leviticus (Levitic= priestly laws, cf. Hebrew torat kohanim 
‘priestly law’), Numbers (= the census of the Israelites, cf. Hebrew homes 
hapequdim ‘the fifth (part of the Pentateuch) of “census” ’: cf. m. Yoma 7:1, 
Sotd 7:7). 

The system of naming a literary creation after its incipit is very ancient: 
compare the Babylonian creation epic named after its opening: enuma elis 
‘when above’, and the so-called “Righteous Sufferer,” the ancient title of which 
was ludlul bel nemeqi ‘I will praise the lord of wisdom’, after the opening words 
of the work. 


2. Outline of Contents 

1:1-5 consists of a title that indicates the place and the time of Moses’ 
farewell speech. 

1:6-4:40 contain Moses’ first discourse, which consists of (a) a historical 
introduction (1:6-3:29) describing the incidents of the Israelites’ journey from 
Horeb (— Sinai) till they arrive at the plains of Moab at the valley opposite 
Beth-Peor (3:29); and (b) a sermon 4:1-40 that inculcates loyalty to the one true 
God who revealed himself to the Israelites at Sinai and gave them the Ten 
Commandments. The sermon stresses the uniqueness of God and his chosen 
people. 

4:41-43 provides an account of Moses’ assignment of the three cities of 
refuge in Transjordan (cf. 19:1-10 and Num 35:9-34). 

4:44-49 consists of a superscription to the second introduction to the code. 
It indicates, like the title in Ll-5, the place and the time of Moses’ speech. 

2 DJD 5.177, 1.14 Catena A, pp. 67ff.; and see Weinfeld 1978—79a, p. 233. 
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5:1-11:32 are a paraenetic discourse that contains the Decalogue and the 
basic command (hamizwah, cf. 6:1) of loyalty, which draws on the first two 
commandments of the Decalogue. A special section in the discourse is dedicated 
to the story about the worship of the golden calf and its sad consequences (9:7- 
10:11). The discourse ends with the episodes of the foundation ceremony at 
Mount Gerizim and Mount Ebal (cf. the Notes to 11:26-32), which comes to 
stress the blessing for obeying the commandments of God and the curse for 
disobedience (cf. chap. 27). 

12:1-26:15 comprise the code of the laws: (a) sacred injunctions (12:1— 
16:17), which refer to the centralization of cult (12:1-28); repression of idolatry 
(12:29-13:19); the prohibition of defilement that violates the holiness of the 
people (14:1-21); and sacred dues and sacred seasons (14:22-16:17); (b) the 
main institutions of Israel as a nation and state (16:18-18:22): judges (16:18-20, 
17:1-13); the king (17:14-20);. priests (18:1-8); and prophets (18:9-22); (c) 
criminal law (19:1-21): homicide (19:1-13); removal of boundaries {19:14); false 
witness (19:15-21); (d) war regulations and expiation of an uncertain murder 
(20:1-21:9); (e) family law and civil life (21:10-25:19): the captive woman 
(21:10-14); primogeniture (21:15-17); the wayward son (21:18-21); execution 
and burial of the criminal (21:22-23); lost property (22:1-3); miscellaneous laws 
connected with social and religious behavior (22:4-12); laws concerning mar¬ 
riage, seduction, and rape (22:13-32); prohibited marriages (23:1-9); purity of 
the military camp (23:10-15); the fugitive slave (23:16-17); prohibition of reli¬ 
gious prostitution (23:18-19); prohibition of interest (23:20—21 = 24-25 E); 
laws about vows (23:22-24); laws against seizure of the neighbor’s crop (23:25- 
26); on divorce (24:1-4); exemptions of newly married men from public-military 
obligations (24:5); hand mill not to be taken as pledge (24:6); against man¬ 
stealing (24:7); on leprosy being subject to priestly directions (24:8-9); on 
pledges (24:10-13); on justice toward hired people (24:14-15); against commu¬ 
nal-familial responsibility for crimes of the individual (24:16); against injustice 
to the underprivileged (24:17-18); gleaning to be left to the underprivileged 
(24:19-22); limit of corporal punishments (25:1-3); humanitarian behavior to¬ 
ward animals (25:4); law of levirate (25:5-10); against immodesty in women 
(25:11-12); against false weights and measures (25:13-16); and a ban of the 
Amalekites (25:17-19); (f) ceremonies in connection with the offering of first 
fruits (26:1-11) and completion of triennial tithe (26:12-15). 

26:16-27:26 recount the founding of Israel before the entrance into the 
promised land: (a) the proclamation of Israel’s peculiar mission (26:16-19); (b) 
the cultic ceremony at Israel’s entrance into the land: erecting stone monu¬ 
ments and inscribing the law upon them, and building an altar on Mount Ebal 
(27:1-8); (c) proclamation of Israel’s establishment as the people of God (27:9— 
10); (d) the ceremony of blessings and curses on Mount Gerizim and Mount 
Ebal (27:11-13); (e) imprecations for sms done in secrecy (27:14-26). 
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Chapter 28 lists blessings and curses of two different categories: (a) 28:3-7, 
16-19, which belong to the Shechemite ceremony of chap. 27 (see below); and 
(b) 28:1-2, 8-15, and 20-68, which reflects the Deuteronomic character of the 
material, namely, curses of the Assyrian vassal treaty type. 

Chapter 29 is a covenantal scene in the land of Moab, introduced by a short 
historical discourse (29:1-8). 

Chapter 30 gives a promise of return to the land after the Exile provided 
Israel sincerely repents (30:1-10); the choice given to Israel between the path of 
life and the path of death (30:11-20). 

In Chapter 31, Moses commands his successor Joshua, who will conquer the 
land (31:1-8). 31:9-13 gives the Deuteronomic law written by Moses and to be 
read by Joshua (cf. Josh 8:34-35) before the people every seventh year; there 
follow the commission of Joshua by God (31:14-15, 23), an introduction to the 
Song of Moses (31:16-22), and an epilogue to the Deuteronomic book of the 
law (31:24-29). 

32:1-43 is the Song of Moses. 

32:44-47 is an epilogue to the Song of Moses. 

32:48-52 contains God’s command to Moses to ascend Mount Nebo and to 
die there (a priestly inclusio corresponding to Num 27:12-23). 

Chapter 33 is the blessing of Moses. 

Chapter 34 gives the account of Moses’ death. 


3. The Literary Form of Deuteronomy 

Farewell Speech of Moses 

Deuteronomy is presented as a farewell speech delivered by Moses shortly 
before his death. The form of the “testament” given to the book looks peculiar 
but has its antecedents in the Egyptian method of diffusing moral teaching. 
Most of the Egyptian wisdom instructions were dressed in the form of testa¬ 
ments of kings and viziers to their successors (see Lichtheim 1973-76, 1.5-9, 
58-82, and 134-92). This technique may have exerted its influence on Israel’s 
literature, especially because there exist affinities between Deuteronomy and the 
didactic wisdom literature (see below). Indeed, the book of Deuteronomy is a 
kind of manual for the future kings of Israel (cf. 17:14-23) written by scribes 
(see below), just as were the instructions for the Egyptian and Mesopotamian 
kings. 3 As will be shown below, the valedictory speeches in the Deuteronomic 
corpus are linked to a ceremony of succession bound by covenant, a ceremony 

3 Compare the so-called “Advice to the Prince” in Mesopotamian literature, BWL, pp. 
110 - 12 . 
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attested in the neo-Assyrian Empire in the vassal treaties of Esarhaddon (cf. 
VTE, pp. 1-99). This concept of covenantal succession is reflected in the Greek 
rendering of biblical bent: diatheke ‘testament’, though not all of the words bent 
in the OT could be understood as ‘testament’. 

It seems that the basic sense underlying diatheke in the LXX is ‘imposed 
obligation’, which is semantically true for the Hebrew bent (cf. Weinfeld 1973d; 
and for the usage of the LXX, cf. Tov 1987, p. 249). It is hard to decide 
whether the valedictory speeches were modeled on the ethical wills of the Egyp¬ 
tian type or rather belong to the covenantal scene of royal succession of the 
Assyrian type. At any rate, Deuteronomy adopted the form of speech as a 
literary device for disseminating its message. The practice of ascribing religious- 
ethical valedictories to leaders and kings was also used by the editors of the 
Israelite historiography who were influenced by the book of Deuteronomy. Thus 
the Deuteronomic writers end the period of the conquest with a farewell speech 
of Joshua (chap. 23), the period of the Judges concludes with a valedictory 
speech of Samuel (1 Sam 12), and the description of David’s life in the Deutero¬ 
nomic edition ends with a religious-ethical will of David (1 Kgs 2:3-4; see 
Weinfeld 1972a, pp. 10-14). Besides the valedictory speeches, the Deutero¬ 
nomic school used to ascribe to national leaders speeches of prophetic nature, 
liturgical orations, and military addresses (ibid.). 

A similar literary method is found in Greek historiography. Numerous 
speeches are cited in the works of Herodotus and Thucydides, supposedly deliv¬ 
ered by national heroes. Thucydides himself declares that it was his habit to 
make the speeches say what, in his opinion, was demanded of them by the 
various occasions (1.22.18; cf. Weinfeld 1972a. pp. 51-53). 

Expressing ideology by means of programmatic speeches put into the 
mouths of leaders and great personalities continued in Israelite historiography of 
the Second Temple period. Thus the Chronicle puts into the mouth of King 
Abijah, the son of Rehoboam, a speech that emphasizes the eternity of the 
Davidic dynasty and the sole legitimacy of the Jerusalemite Temple (2 Chr 
13:4-12) in order to show that the Northern Kingdom’s objection to the 
Davidic Kingdom and to the Jerusalemite Temple is a rebellion against 
God. 

The same pattern is found in the apocryphal literature. Two speeches are 
ascribed to Judith, the heroine, before she acts against the enemy. The first 
speech (8:11-27) comes to implant faith and confidence in her action by citing 
the tests to which God put Israel in the past, while the second (9:2-14), which 
is a prayer, invokes the greatness of the God of Israel and his deeds in the past. 
Similarly, we find in the farewell speech of Mattathias, the Hasmonean, an 
enumeration of the faithful ancestors and their pious deeds in order to en¬ 
courage his sons to give their souls for keeping God’s covenant (1 Macc 2:48- 
67). This system of programmatic speeches can be traced down to the speeches 
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of Peter and Stephen in Luke’s Acts of the Apostles (2:14-36, 7:2—53). These 
speeches survey Israel’s past, 4 and thus serve a didactic purpose. 


4. The Covenant at the Plains of Moab 

A change of leadership in the ancient Near East was accompanied by a 
pledge of loyalty on behalf of the people. The so-called vassal treaties of Es- 
arhaddon (VTE), which have so much in common with Deuteronomy (see 
below), are simply fealty oaths imposed by the retiring king on his vassals with 
respect to his successor (Ashurbanipal). The covenant in the land of Moab, 
which is concluded at the time that Moses nominates Joshua as his successor 
(Deut 3:23-29; 31:1-8), resembles then formally the situation found in the 
VTE. The difference is only that the contents of the Mosaic covenant are 
divine law and the sworn pledge refers to God, whereas the VTE are concerned 
with stipulations of a political nature, referring to the human suzerain. Formally, 
however, the two documents are very similar. Especially striking are the cove- 
nantal scenes in the VTE and in Deuteronomy. Both scenes have the entire 
population gathered, young and old (Deut 29:9-11, cf. 2 Kgs 23:1-3, and VTE 
4-5; see Weinfeld 1979b, pp. 392-93). In both scenes those gathered take the 
pledge not only for themselves but also for future generations (Deut 29:14, VTE 
6-7, cf. Sefire treaty 1 .A. 1—5). 

In fact, even before the discovery of the Esarhaddon treaties the particular 
formal structure of the book of Deuteronomy had been recognized. G. von Rad 
inquired into the significance of the peculiar structure of Deuteronomy: 5 history 
(chaps. 1-11), laws (12:1-26:15), mutual obligations (26:16-19), and blessings 
and curses (chaps. 27-28); he suggested that the structure reflects the procedure 
of a formal cultic ceremony. According to von Rad, this ceremony opened with 
a recital of history, proceeded with the proclamation of law, was accompanied 
by a pledge, and ended with blessings and curses. Because, according to Deut 
27, the blessings and curses have to be recited between Mount Gerizim and 
Mount Ebal, von Rad identified Shechem as the scene of periodic covenant 
renewal in ancient Israel (cf. Josh 24). Although no real evidence for a covenant 
festival has been discovered so far, the observation made by von Rad that the 
literary structure of Deuteronomy reflects a covenantal procedure has been con¬ 
firmed by subsequent investigations. It has become clear that the covenant form 
as presented in Deuteronomy was in use for centuries in the ancient Near East. 
G. E. Mendenhall in 1954 found that the Hittite suzerainty treaties have a 

4 See M. Weinfeld, From Joshua to Josiah, (in print). 

5 C. von Rad, The Problem of the Hexateuch (Edinburgh, 1966), pp. 1-78. 
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structure identical with that of the biblical covenant. 6 The basic elements are 
titulary; historical introduction, which served as motivation for the vassal’s loy¬ 
alty; stipulations of the treaty; a list of divine witnesses; blessing and curses; 
recital of the covenant; and the deposit of its tablets. 

The treaties of Esarhaddon (dated 672 b.c.e.), discovered in 1956, provided 
new material and a better understanding of the Deuteronomic covenant. It 
transpires now that, like the VTE, Deuteronomy is not a covenant between two 
parties but a loyalty oath imposed by the sovereign on his vassal. The demands 
for loyalty are expressed in Deuteronomy and in the VTE in identical terms. 
“Love” stands in both sources for loyalty, and the subjects in both documents 
are commanded “to love” their suzerain “with all your heart and all your soul” 
(cf. Deut 6:5; see Weinfeld 1976b, pp. 384-85). The standard terms for being 
loyal to the sovereign in both documents are “to go after” (= to follow), “to 
fear,” and “to hearken to the voice of.” Furthermore, even in the contents there 
is identity between the Assyrian oath and that of Deuteronomy, The whole 
series of curses in Deut 28:23-35 is paralleled in the VTE, and even the order of 
curses is the same in both documents (see Comment). While the order of the 
curses, as for example leprosy and blindness, in the Assyrian treaties can be 
explained—the order follows the hierarchy of the gods Sin and Samas, who are 
each associated with a specific curse (leprosy and blindness, respectively)—the 
order of the same curses in Deuteronomy cannot be explained, which shows that 
the curses originated in the Mesopotamian tradition. Indeed, Frankena has sug¬ 
gested that the Deuteronomic covenant was a substitution for the Judean loyalty 
oath to the king of Assyria (the time of Manasseh) and hence the identity in the 
curses. 7 

After the discovery of the VTE it became clear that distinction should be 
made between a covenant between two equal parties and an oath of loyalty 
imposed by the suzerain on his vassals. The latter corresponds to the form of 
Deuteronomy, which is a loyalty oath imposed by God on his vassal, Israel. Such 
loyalty oaths were prevalent from the days of the Hittite Empire in the fifteenth 
and fourteenth centuries through the Assyrian Empire down to the Roman 
Empire (see Weinfeld 1976b, pp. 381-83). The Hittites included in their oath a 
historical introduction in which the benevolence of the suzerain toward the 
vassal was stressed, which came to justify their demands for loyalty. A similar 
element is found in Deuteronomy, which has a long historical introduction 
(chaps. 1-11), an element not attested in the usual Assyrian treaties. (An excep¬ 
tion may be found in a fragment of the treaty between Ashurbanipal and Yauta, 
king of the Qedarites [cf. Deller and Parpola 1968, and Buis 1978], but the 
historical reference there does not function as an apology, the way the Hittite 

6 G. E. Mendenhall, “Covenant Forms” (1954)49-76. 

7 R. Frankena, “The Vassal Treaties of Esarhaddon and the Dating of Deuteronomy.” 
OTS 14 (1965): 153. 
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historical prologue does.) It seems that the Assyrian emperor, who saw himself 
as king of the universe, felt that it would be both unnecessary and humiliating to 
justify his demand of loyalty by referring to the benevolence of the suzerain to 
the vassal in the manner of the Hittite kings. This assumption may also explain 
the lack of the blessings in the Assyrian treaties on the one hand and the long 
list of curses on the other. The Hittites felt it necessary not only to justify their 
demands for loyalty but also to give promises of help in time of danger, as well as 
to bestow divine blessings for loyal service. The Assyrians neither gave promises 
to the vassal nor bestowed blessings but, on the contrary, increased and ex¬ 
panded the list of threats and curses in order to terrorize him. 

The arrogance of the Assyrian king may also explain the lack of any sign of 
the sovereign’s affection for his vassal. In the Hittite treaties and in the Israelite 
covenant (see the Note to 7:6), along with the demand of “love” (loyalty) on 
the part of the vassal come expressions of affection from the side of the sover¬ 
eign. The Assyrian king, however, demands scrupulous “love” (loyalty) from the 
vassals but no sign of affection on the king’s side. In this matter of affection 
Deuteronomy follows the Hittite line and not the Assyrian one. 

Another parallel feature between the Assyrian oath of loyalty and the one in 
Deuteronomy is the theme of self-condemnation in connection with the viola¬ 
tion of the oath. The end of Deuteronomy 29 reads, “And the generations to 
come . . . will ask: Why did YHWH do thus to this land? and they will say: 
‘because they forsook the covenant of YHWH' ” (vv 21-24). The same motif is 
found in the neo-Assyrian texts concerning the breach of the oath. Thus the 
annals of Assurbanipal state, “the people of Arabia asked one another saying: 
why is it that such evil has befallen Arabia? and they say ‘because we did not 
observe the obligation sworn to the god of Ashur.’ ” 8 

The pattern that served a political need in the ancient Near East came to 
serve a religious need in Israel. The religious use of this pattern was especially 
possible in Israel, for only the religion of Israel demanded exclusive loyalty to the 
God of Israel, a jealous God, who would suffer no rival. The religion of Israel 
therefore precluded the possibility of dual or multiple loyalties, such as were 
permitted in other religions in which the believer was bound in diverse relation¬ 
ships to many gods. So the stipulation in political treaties demanding exclusive 
loyalty to one king corresponds strikingly to the religious belief in one single, 
exclusive Deity. 

The idea of the kingship of God also seems to have contributed to the 
concept of Israel as the vassal of YHWH the King. It is true that the idea of the 
kingship of God was prevalent all over the ancient Near East (cf. Frankfort 
1948). There was, nevertheless, an important difference between the Israelite 
notion of divine kingship and the corresponding idea in other nations. Israel 
adopted the idea of the kingship of God a long time before establishing the 

8 Streck 1916, 2.9.68-72, p. 75; for an additional example sec Wcinfeld 1972a, p. 115. 
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human institution of kingship. As a result, for hundreds of years the only king- 
ship recognized and institutionalized in Israel was the kingship of God. Accord¬ 
ing to Israelite tradition during the period of the Judges (cf. Crusemann 1978 
and the review by Weinfeld: 1981a), YHWH was actually the King of Israel 
(Judg 8:23; 1 Sam 8:7; 10:19). 

Because of the concept of the kingship of God, relations between the people 
and their God had to be patterned after the conventional model of relations 
between a king and his subjects, a written treaty. It is no wonder, then, that the 
pattern of the vassal treaty found a permanent place in the Israelite religion, nor 
is it a coincidence that this treaty pattern was adopted in its entirety precisely by 
the book of Deuteronomy. The pattern of a state treaty based on the demand 
for exclusive allegiance is well suited to a book in which the concept of the unity 
of God reaches the apogee of expression. E. W. Nicholson’s skepticism about 
the ancient Near Eastern parallels to the covenant of God with Israel (1986) is 
based on a misunderstanding. The covenant of God with Israel is not to be 
paralleled to political pacts between states in the ancient Near East but is to be 
compared with the loyalty oaths of vassals to their suzerains, as I have indicated 
above. 

Deuteronomy is actually dependent on two models of covenant: the Hittite 
one and the Assyrian one. The Hittite model is old and seems to underlie the 
old biblical covenantal tradition. 9 Deuteronomy shows connections with both 
sets of loyalty oaths: one of the second millennium and the other of the first 
millennium. The Hittite model pervaded the old biblical tradition, which Deu¬ 
teronomy used and reworked in accordance with the prevalent covenantal pat¬ 
tern reflected in the VTE. 


5. Composition and Structure 

In spite of its apparent formal unity, the book is not a homogeneous piece of 
work. It has two introductions (1:1-4:40, 4:44-11:32), two different kinds of 
blessings and curses (27:11-13 with 28:3-7, 16-19, and the curses in the rest of 
chap. 28; see below). In addition, we find appendixes of various kinds: the Song 
of Moses (32:1-43) and the Blessing of Moses (chap. 33), which are old poems 
ascribed to Moses and appended to the book by the editor of Deuteronomy. 
Similar appendixes were added by the Deuteronomic historiographer to the 
stories about David in the books of Samuel. The Song of David (2 Sam 22) and 
his last prophetic blessing (2 Sam 23:1-7) were appended to the books of Sam¬ 
uel after they had assumed their basic structure (see Weinfeld 1972a, pp. 11- 
12). The Deuteronomic redaction of the Davidic stories ended the account of 

9 See Mendenhall, 1954, “Covenant Forms.” 
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David’s life with a farewell address (1 Kgs 2:3-4), which was incorporated into 
the old Davidic testament (1 Kgs 2:1-2, 5-9). 

The Song of Moses (32:1-43) was preceded by an Elohistic introduction 
(31:16-22) that presented the song as a written prophetic witness ( c ed) for the 
next generations when troubles might befall Israel as a result of violating the 
covenant. This stimulated the author of Deuteronomy to present also the 
Deuteronomic Torah as a prophetic witness for the future generations (31:26- 
29). Both the Song and the Torah were said to be written by Moses (cf. 31:9 
with 22) and taught by him to Israel (31:22, 32:46). 

The composite nature of the book of Deuteronomy has been dealt with by 
many modern scholars, but no final solution has been reached. There is a general 
agreement in regards to Deut 4:44-28:68. It is believed that these chapters 
constituted the original book, which was later supplemented by an additional 
introduction (1:6-4:40) and by varied material at the end of the book (chaps. 
29-30). The rest of the book is usually divided into two categories: first, the 
Deuteronomic material dealing with the commissioning of Joshua (31:1-8), the 
writing of the Torah, its use in the future (31:9-13), the depositing of it at the 
Ark (31:24-29; 32:45-47), and the death of Moses (chap. 34); and, second, 
ancient material appended to the book—as indicated above—such as the Song 
of Moses (32:1-43) with its Elohistic introduction (31:14-23), the Blessing of 
Moses (33:1-29), and the priestly passage in 32:48-52, which recaptures the 
priestly tradition about the death of Moses in Num 27:12-14, in order to con¬ 
nect it with chap. 34, the account of the death of Moses. It should be recog¬ 
nized, however, that chaps. 5-28 are not homogeneous either. The law code 
that constitutes the main part of the book was originally put into a framework of 
the ceremony of blessings and curses of Gerizim and Ebal. The theme of this 
ceremony appears at the opening of the code (11:26-32) and at its conclusion 
(26:16-27:26). It undoubtedly adds significance to the code of laws. The old 
Shechemite ceremony, which is an act of foundation (see Weinfeld 1988) and 
which parallels the Gilgal tradition, which also has a ceremony of erecting 
monuments (Josh 3-5), was linked by Deuteronomy to the covenant of the 
plains of Moab. Moses’ proclamations about Israel becoming a nation “this day’’ 
(26:16-19; 27:9-10) are thus interwoven with the ceremony at Mount Gerizim 
and Mount Ebal. The first proclamation, in Deut 26:16-19, comes before the 
command about the erection of the stones and building the altar at Ebal, while 
the second proclamation, in 27:9-10, comes before the blessings and the curses 
at Gerizim and Ebal (27:11-26). By this combination the author makes it clear 
that the establishment of the people of Israel at the plains of Moab cannot be 
dissociated from the foundation ceremony at Mount Ebal. Moses’ farewell ad¬ 
dress in Deuteronomy is a kind of preparation for the ceremony at Gerizim and 
Ebal. 

Deuteronomy 27 preserved a very old tradition about the establishment of 
the nation at Shechem, the capital of the house of Joseph. Foundation stories of 
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the Greek world (see Weinfeld 1988) indicate that settlers whose colonization 
was based on divine instigation used to perform ceremonies accompanied by 
blessings and curses by writing the sacred laws on stelae and by building an altar 
and sacrificing. Deuteronomy 27 indeed revolves around the following elements: 
(1) erecting stones on Mount Ebal in order to write upon them the words of the 
covenant (vv 1-4, 8); (2) building an altar and offering sacrifices on it (vv 5-7); 
(5) the proclamation of the act of foundation (vv 9-10); and (4) blessing and 
curses (vv 11-13). In addition, we find there curses for transgressors who perpe¬ 
trate crimes clandestinely (vv 14-26). 

The blessing and curses in vv 11-13 actually refer to Deut 28:3-6 and 16- 
19: 


Blessed shall you be in the city and blessed shall you be in the country: 

Blessed shall be the fruit of your womb, the fruit of your soil and the 
offspring of your cattle, the calving of your herd, and the lambing of your 
flock. 

Blessed shall be your basket and your kneading bowl. 

Blessed shall you be in your comings and blessed shall you be in your goings. 

Their reversal—in other words, the curses—occurs in 28:16-19: “Cursed shall 
you be in the city,” and so on. 

That the ceremonies of blessing and cursing on Mount Gerizim and Mount 
Ebal, respectively, refer to the series of blessings and curses in Deut 28:3-6 and 
16-19 was already observed by Ibn Ezra. It was also Ibn Ezra who saw that the 
curse proclamations in Deut 27:14-26 apply to transgressions perpetrated in 
secrecy. 

It is indeed interesting that both types of public anathema—cursing the 
violators of the oath and banning transgressors—are attested in Greek amphicty- 
onic oaths concerning the temple of Apollo of Delphi. Thus, for instance, in the 
oath taken by the members of the amphictyony against Cirrha (the first “holy 
war,” 590 b.c.e.), we read, “If anyone should violate this, whether city, private 
man or tribe let them be under the curse . . . that their land bear no fruit; that 
their wives bear children not like those who begat them, but monsters; that their 
flocks yield not their natural increase; that defeat await them in camp and court 
and their gathering place” (Aeschines 3.109-11). Similarly, in the Greeks’ oath 
at Plataeia before the battle with the Persians (479 b.c.e ), we find, “If I observe 
what is written in the oath my city will be free of disease: if not it shall be sick 
. . . ; and my (land) shall bear (fruits): if not it shall be barren; and the women 
shall bear children like their parents; if not they shall bear monsters; and the 
flock shall bear like the flock; if not (they shall be) monsters” (Siewert 1972, pp. 
5-7). These blessings and curses are strikingly similar to the series of blessings 
and curses in Deut 28:3-6 and 16-19 quoted above. 
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As in the Greeks’ oath at Plataeia, every blessing in Deut 28:16-19 has its 
corresponding curse. And the content of the series is identical with that of the 
Greeks’ oath: fertility of the soil, women, and the flock. The element of coming 
and going in Deuteronomy is identical with the element of success and failure in 
camp, court, and agora in the Greek' oath. Furthermore, the element of sickness 
that occurs in the oath of Plataia appears in an identical series of blessings and 
curses in the ancient epilogue to the covenant code in Exod 23:25-26: 

I shall remove illness from your midst. 

None will miscarry or go barren in your land. 

This idea is elaborated in Deut 7:13-15 in a chapter that depends on the 
peroration in Exod 23:25-26. Here we read, “He will bless the fruit of your 
womb and the fruit of your soil . . . the increase of your herd and the lambing 
of your flock, . . . there shall be no sterile male or female among you or among 
your livestock. YHWH will remove from you all sickness.” To all appearance, 
this genre of blessings and curses has its origin in the tribal confederation based 
on covenant; hence the similarity to the blessings and curses of the amphicty- 
onic oaths in Greece, The stereotyped series of blessings and curses in Deut 
28:3-6 and 16-19 thus belongs to the ancient Shechemite covenant ceremony, 
which is elaborated by the Deuteronomic author of 28:7-14, 20-68. These 
Deuteronomic expansions have a lot in common with the Assyrian and Aramaic 
treaties of the eighth and seventh centuries b.c.e. and thus are clearly later than 
the short stereotypic blessings and curses, which have their parallels in the 
Greek tribal milieu. 

The “curses” in 27:14-26 represent a different genre. These are not threats 
of punishment, like those in 28:16-19, but legal proclamations accompanied by 
a curse and addressed to those who commit crimes clandestinely, which cannot 
be punished by the authorities. Such “curses” are also attested in Greek tribal 
culture. In Greece those who violated the law were reviled by the leaders and 
priests of the polity and were made “accursed” (eparatos). So, for example, it is 
related of Alcibiades (Plutarch, Alcibiades 22) that he was found liable at law for 
desecrating the sacra of Demeter. After placing his property under the “ban,” 
his judges decided that the priests and priestesses should curse him. Aristides is 
said to have suggested that the priests should cast curses on anyone who aban¬ 
doned the war treaty with the Greeks (Plutarch, Aristides 10). As in Greece, so 
in Israel, it is the sacred group (the Levites) who have the authority to “revile,” 
that is, excommunicate the transgressors. 

Early Israel’s affinities to the Greek tradition are most clearly expressed, 
however, in the foundation ceremony found in Deut 27. As indicated above, 
oath taking, erecting stones during foundation ceremonies, inscribing sacred 
laws on stelae, and building an altar and sacrificing on it are attested in Greek 
colonization. Indeed, the Greeks as well as the Israelites had elaborate founda- 
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tion traditions. Israel nurtured divergent traditions about their first settlements 
in the land. Besides the Shechemite tradition recounted in Deut 27 we find 
other versions describing foundation ceremonies linked to other places. Accord¬ 
ing to a cycle of traditions crystallized at Gilgal, the children of Israel crossed 
the Jordan at Gilgal and erected stones there (Josh 3-4). Instead of a written 
covenant we find there the ceremony of circumcision, which is considered the 
sign of the covenant in Gen 17, and the celebration of the Passover, which is 
the oldest ritual connected with the Exodus. 

The mentioning of Gilgal in Deut 11:30 in connection with the ceremony 
of Gerizim and Ebal might be a reflection of the divergent Benjaminite tradi¬ 
tion about the foundation of Israel at its beginning (see the Comment to 
1 1:22-32). 

In the light of all this, it is clear that two different traditions are combined in 
chaps. 27-28. Deut 27:1-26, 28:3-6, 16-19, though slightly reworked by the 
Deuteronomic author (Weinfeld 1972a, pp. 164-277), constitute, an ancient 
Shechemite tradition of the premonarchic period, while 28:7-14, 20-68 reflect 
the neo-Assyrian period. The neo-Assyrian period is also reflected in Deut 29:9- 
28. The scene of the covenant in vv 9-14 resembles the Josianic covenant in 2 
Kgs 23:1-3 and the neo-Assyrian covenantal gatherings (see above), while the 
punishments for violation of the covenant in vv 19-28 have much in common 
with the neo-Assyrian loyalty oath to the Assyrian king (ibid., pp. 114-16). It 
seems that the exile referred to in 29:27 reflects the fall of the Northern King¬ 
dom, which serves as an example for the punishment of Judah in case of a 
violation of the covenant. 


6. Deuteronomy and the Deuteronomic 
Historiographer 

According to M. Noth, Deuteronomy is a part of the Deuteronomic histori¬ 
ography, which started with Deut 1:1 and concluded with 2 Kgs 25 (1943, pp. 
12—18). Deuteronomy 4:44-30:20—in his view—were incorporated en bloc by 
the Deuteronomic historiographer into his work. Deuteronomy 1-3 comprise— 
according to M. Noth—a historical account that has nothing to do with the 
code of law of Deuteronomy. Just as the book Joshua is concerned with the 
conquest of the promised land in Cisjordan, so are Deut 1-3 concerned with the 
conquest of Transjordan by Moses. Indeed—as will be shown in the Comment 
on 2:24-3:22—for the Deuteronomic historiographer the beginning of the real¬ 
ization of the promise of the land is the crossing of the Arnon River (2:24-25) 
and not just the crossing of the Jordan, as in the old conventional sources. 
Furthermore, Deut 1-3 are linked to 31:1-8, and both form a deuteronomistic 


13 



DEUTERONOMY 1-11 


framework for 4:44-30:20. The central concern of this framework is the succes¬ 
sion of Joshua. The commissioning of Joshua for the conquest of the land 
beyond the Jordan is repeated several times in Deut 1-3 (1:38; 3:21-22, 28) as 
well as in 31:3, 7-8, and this topic opens the book of Joshua. In Deut 1-3 and 
31:1-8 we encounter the same phrases that occur in Joshua chap. 1; compare 
especially the phrases in Josh 1:5-6, 7, 9 with those of Deut 1-3 and 31:1-8: ‘be 
strong and courageous’ hzq w y ms (Josh 1:6, 9; Deut 3:28; 31:6, 7, 23); V t c rs 
‘have no dread’ (Josh 1:9; Deut 31:6); V } rpk wl yx zbk ‘I will not fail you and not 
forsake you’ (Josh 1:5; Deut 31:6, 8); l y tyr y wl y tht ‘fear not and be not dismayed’ 
(Josh 8:1, 10:25; Deut 1:21, 31:8); y th/hw y tnhyl/ynhyl y t h y rs ‘You/he (Joshua) 
will give them the land as an inheritance’ (Josh 1:6, 7; Deut 1:38, 3:28, 31:7). By 
the same token the conquest of Transjordan by the two and a half tribes in Josh 
1:12-18 corresponds to Deut 3:12-20; compare especially Deut 3:18-20 with 
Josh 1:14-15. 

The deuteronomistic framework of the book should not, however, be limited 
to chaps. 1-3 and 31:1-8. Also of deuteronomistic nature are 4:1-40 and 30:1 — 
10. Just as Deut 1-3 correspond to Deut 31:1-8, so does Deut 4:1-40 and 
especially 4:25-31 correspond to Deut 30:1-10 (see Comment to 4:1-40). Both 
sermons foresee the repentance of Israel and the return to its land (4:25-31). 
This is actually envisaged in the deuteronomistic prayer ascribed to Solomon in 
1 Kgs 8:44-53 (Wolff 1964). 

One should, however, take account of the fact that chaps. 1-3, in spite of 
being historical in nature, are styled in the first person (as a discourse of Moses), 
just as are the other chapters of Deuteronomy. Besides, unlike the historio¬ 
graphic accounts of the Deuteronomist in Joshua 1:1-18, which mainly narrate 
events, Deut 1-3 are homiletic in character and have much in common with the 
paraenesis of chaps. 5-28. Thus we find here, as in chaps. 5—28, admonitions 
(compare 1:26, 43 with 9:7, 23-24), examples of divine care (compare 1:31 with 
8:5), divine blessing (compare 2:7 with 12:7, 14-24, 29; 15:4, 6, 10, 14, 18, etc.) 
and distinctive vocabulary of different kinds, which is also found in the second 
introduction, such as “great, numerous, and tali’’ (compare 1:28, 2:10, 21; 4:38 
with 9:1-2; 11:23), ‘large cities fenced into heaven’ ( c rym gdwlt wbsrwt, compare 
1:28 with 9:1), ‘it is forty years’ (zh ^b^m snh, compare 2:10 with 8:2, 4), and 
‘so much as foot can tread’ (mdrk kp rgl, compare 2:10 with 11:24). 

One must admit, therefore, that although Deut 1-4 are to be dated in the 
Exilic period, that is, the period of the crystallization of the deuteronomistic 
literature, from the point of view of genre it belongs to Deuteronomy and not to 
the historiography of the former prophets. 
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7. "Singular" and "Plural" Layers 

The book’s composite nature is recognizable not only in its framework but 
also in the code that forms the basic section of the book. Thus in chap. 12, two 
parallel sets of prescriptions about the centralization of the cult are found: vv 1- 
12 and 13-25. The two sets are distinguished by their styles: in the former the 
people are addressed mainly (exceptions: vv 12:lap; 7b) in the second-person 
plural, while in the latter the address is mainly (except v 24a) in the second- 
person singular. The distinction between the singular and plural addresses was 
observed and used as a criterion for establishing different layers in the book 
already in 1861 (see Begg 1979). This theory was systematically applied by W. 
Staerk (1894) and by C. Steuernagel (1894) and later by G. Minnette de Tel- 
lesse (1962). Indeed, one must admit that there are duplicates and overlapping 
in Deuteronomy that can be explained by the existence of two separate sources, 
the “singular” and the “plural”; compare Deut 6:7-9 with 11:18-20, 12:1-12 
with 12:13-25. Nevertheless, not all of the interchanges of second-person singu¬ 
lar and plural in Deuteronomy can be explained on literary-critical grounds. The 
change may simply be a didactic device to impress the individual or collective 
listener, or it may reflect the urge for literary variation (see the Notes to chap. 
4). Certain changes in stylistic addresses can be explained by the supposition 
that an expression is being quoted (cf. Begg 1980): for example, 11:19b, singular 
in a plural context, which seems to be a quotation from 6:7b. Shifts from 
singular to plural and vice versa come often in order to heighten the tension, as 
for example in 4:19, where after the reference in the singular to the apostate 
nations comes the address in the plural to Israel, which was chosen from other 
nations (v 20). The author shifts to the plural in order to create a contrast 
between Israel and the nations (see Note to 4:19-20). 

The change in the form of address may be recognized also in the pre- 
Deuteronomic sources such as Exod 22:19-23: “a stranger shalt thou not wrong, 
neither shalt thou oppress him, for you were strangers in the land of Egypt . . . 
if thou dost afflict him ... I will surely hear ... his cry and my anger shall 
blaze forth and I will kill you with the sword.” The shift from plural to singular 
and vice versa is also found in the ancient Near Eastern covenantal documents, 
such as the Aramaic Sefire treaties 3.4, 16, 23: sqrtm ‘you will trespass’ and in 
the continuation 3.9, 14, 20 and 27: sqrt ‘thou wilt trespass’ (Fitzmyer 1967, pp. 
96-100). Even in places wherein the distinction between singular and plural 
forms of address seems to indicate layers, like the repetition in chap. 12 (see 
above), there are still interchanges that cannot be explained by the literary- 
critical criterion. Repetitions are encountered within units of common style. 
Thus in the plural section of chap. 12, vv 11-12 repeat vv 4-7. Steuernagel 
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considered these to be two different sources and therefore maintained that there 
were three strands in the chapter. In truth, a repetition appears also within the 
singular section itself: vv 15-16 equal vv 20, 22-24; one may, therefore, postu¬ 
late the existence of four layers in chap. 12. 

Furthermore, within the plural sections of Deut 12 singular address may be 
found at 12:la|3 and 7b, and the reverse is also true: the passage with singular 
forms (w 13-25) contains an address in the plural (v 16a). 

Similar inconsistencies are to be found in the parallel passages of 6:7-9 and 
11:18-20, as indicated above: in the plural passage of 11:18-20 a singular ad¬ 
dress is attested in 19b, which might be seen as a quotation from 6:7b. 

In some instances the verse would lose its sense completely if one isolates 
sources, as, for example, in 4:25: “Should you, (sing.) when you (sing.) have 
begotten children and children’s children and [you] are (pi.) long established in 
the land, act destructively.” The singular without the continuing plural does not 
make any sense. The singular of the first clause seems to be influenced by the 
previous verse, which is styled in singular. 

In sum, although in some cases the interchange of singular and plural ad¬ 
dress may indicate the existence of different layers, in general the interchange 
reflects stylistic variations introduced by the same author. 


8. Deuteronomy: The Archimedean Point 
in the History of the Pentateuchal 
Literature 

The existence of sources in the Pentateuch has been established since J. 
Astruc in 1753, but no clue for the date of the composition of the sources had 
been found. The one who supplied the clue was W. M. L. de Wette in his work 
of 1805. Trying to trace the historical circumstances underlying the book of 
Deuteronomy, de Wette found a correspondence between the reforms of 
Hezekiah and Josiah (see below) and the legislation of Deuteronomy. Hezekiah 
was the first to centralize worship in Israel (2 Kgs 18:4, 22). Before the time of 
Hezekiah, places of worship throughout the land were considered indispensable 
for the religious life of Israel, so that, for Elijah, destroying altars of YHWH was 
almost tantamount to slaying his prophets (1 Kgs 19:10, 14). In the legislative 
literature in Israel, the demand for cult centralization occurs for the first time in 
Deuteronomy. This book would therefore be a model or inspiration for the 
reforms of Hezekiah and Josiah or a reflection of them. These reforms are 
reflected in Deuteronomy not only in the law of centralization but also in (1) 
the prohibition against pillars in the worship of YHWH (16:22), which accord¬ 
ing to the older sources is legitimate and even desirable (e.g., Gen 28:18; 35:14; 
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Exod 24:4; Josh 24:26); (2) the references to “astral worship” (sb y hsmym, Deut 
4:19; 17:3), which is not mentioned in the earlier parts of the Pentateuch and 
seems to have been introduced into Judah through Assyrian influence in the 
eighth century b.c.e. (cf. Weinfeld 1972b); and (3) the correspondence between 
the manner of celebrating Passover in the days of Hezekiah (2 Chr 30) and 
Josiah (see below) and the prescription in Deut 16:1-8. According to 2 Kgs 
23:22, Passover had not been celebrated in such a manner since the times of the 
judges. 

No less important for the date of Deuteronomy is the unique style of this 
book, both in its phraseology and in its manner of discourse (rhetoric). Style 
such as that found in Deuteronomy (see below) is not found in any of the 
historical and prophetic traditions before the seventh century b.c.e. Conversely, 
from the seventh century onward almost all of the historical and the prophetic 
literature is permeated by this style. Theologically and stylistically, Deuteron¬ 
omy has become the touchstone for dating the sources in the Pentateuch and 
the historical books of the OT. The legal codes that do not presuppose central¬ 
ization of cult must therefore be from pre-Hezekianic times. By contrast, the 
editorial passages of Kings that evaluate the kings of Judah in accordance with 
their observance of centralization of cult and the passages in Joshua and Judges 
that are styled in Deuteronomic phraseology cannot be from before the time of 
Hezekiah. An objective clue has thus been established for fixing the date of the 
editorial parts of the historic literature. 

A new dimension has been added to the dating of Deuteronomy by the 
discovery of the VTE of the year 672 b.c.e. Many affinities between the VTE 
and the Deuteronomic covenant have been established (see above), and they 
support the dating of Deuteronomy in the seventh century b.c.e. 


9. The Book of Law (Torah) 

The term “book of the Law” fseper haTorah) as a sanctified, authoritative 
work that contains all of the divine law is encountered for the first time in 
Israel’s history in the account of the reform of Josiah (2 Kgs 22-23). In the 
Pentateuch the term is attested only in Deuteronomy (17:19-20, 28:58, 29:19, 
31:11-12), and from there it passed to the Deuteronomic editorial framework in 
the former prophets (Josh 1:8, 8:34, 23:6; 2 Kgs 14:6). There it is also designated 
as “the book of the law of Moses” (seper Torat Moshe, Josh 8:31, 23:6; 2 Kgs 
14:6). Deuteronomy is, in fact, the only book of the Pentateuch to be ascribed 
to Moses (Deut 31:9) and the first book to have been sanctified publicly (2 Kgs 
23:1-3). Only after the other books were appended to Deuteronomy was the 
term “Torah” applied to the whole Pentateuch. In the Tetrateuch the term 
“Torah” designates specific instructions such as “the Torah of the burnt offer- 
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ing/meal offering/sin offering” (Lev 6:2, 7, 18), “the Torah of the guilt offer¬ 
ing/well-being offering” (Lev 7:1, 11), “the Torah of the woman in confine¬ 
ment” (Lev 12:7), “the Torah of the leprosy/leper” (Lev 13:9, 14:2, 32, 54), 
“the Torah of jealousy” (Num 5:29), and “the Torah for the Nazirite” (Num 
6:13, 21); compare also the toroth as general instructions in Gen 26:5; Exod 
16:28, 18:20; and Lev 26:46. The transition from Torah as a specific instruction 
to the sacred “book of the Torah” of the Josianic period marked a turning point 
in Israel’s spiritual life. The ritual instructions, which had been kept in priestly 
esoteric circles, were now written by scribes and wise men (cf. Jer 8:8) and 
became part of the national lore. This permitted the transfer of the Torah from 
the priest to the scribe and the sage, as was the case in the Second Temple 
period. Indeed, Ezra, who introduced the book of Torah into Judah of the 
Second Temple period, functioned as a scribe (Sofer; Ezra 7:6, 11, 12; Neh 8:1, 
4; etc ). In spite of being a priest he is named a scribe, and he performs his 
religious functions as such. But one should keep in mind that Ezra’s function as 
“scribe of the Torah” (Ezra 7:6, 11) is not a new phenomenon in Israel’s life (as 
Schader 1930 contends) but rather an intensification of the process already 
started at the time of Josiah. It was the sanctification and publication of “the 
Book of the Torah” in the time of Josiah that gave rise to scribes with the ability 
and competence to handle Scripture. Although the real turning point in Torah 
teaching took place in the period of the Second Temple, it had its roots in the 
time of Josiah, when the process of canonization of Scripture started. 

There is a further analogy between Josiah and Ezra. Josiah enforced the law 
of the “Book of the Torah” both by his royal authority and by means of a pledge 
taken by the people (2 Kgs 23:1-3). Likewise in the period of Ezra and Nehe- 
miah “the law of Moses” was enforced both on behalf of the Persian crown 
(Ezra 7:12-26) and on the authority of a pledge, to which the people had agreed 
in a formal ceremony (\amanah , Neh 10). 

The Discovery of the Book of the Torah 

Discovery of ancient sacred documents in a temple, like that which hap¬ 
pened in the time of Josiah (see below), was always a thrilling event. Thus we 
read in the Hittite accounts of the fourteenth and thirteenth centuries b.c.e. 
that King Muwatalli presents a prayer of confession for negligence in observing 
the laws of divinity as written in the law of covenant (ishiul) in the ancient 
scripture and promises to do his utmost to rediscover the written covenant of 
the gods, and to fulfill it: 

Whatever I . . . now find from written records, this I shall carry out 
and [what] I have [not] brought into correspondence with the ceremo¬ 
nial rites (saklai-) of the gods, you, O storm-god, my lord, know it. And 
whenever I shall examine (punusk-) a venerable old man, as they remem- 
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ber a (certain) rite and tell it, I shall also carry it out. . . . I shall follow 
the (covenantal) bond (ishiul) of the gods that I am rediscovering, and it 
shall be henceforth carried on. (KBO 11.1) 

The written instructions of the gods that the king is to rediscover are defined 
here as ishiul, which, like Hebrew berit, represents the covenantal law imposed 
on the people. 

Furthermore, just as Josiah, king of Judah, in the seventh century b.c.e., 
when he rediscovers the ancient law, promises to fulfill it and asks for forgive¬ 
ness for the violations of the covenant written in the rediscovered book (2 Kgs 
22:13), so also does Muwatalli, saying, “I ask for forgiveness of the sin of the 
country.” 

Very instructive from the point of view of comparison with Hebrew tradi¬ 
tions is the king’s declaration that he will carry out whatever had been referred 
to him through the recollection of a venerable old man. This corresponds to the 
tradition preserved in m. c Ed. concerning the collection of testimonies given by 
sages on legal matters and not attested to in the conventional written lore. 


10. Relation of Deuteronomy 

TO THE TeTRATEUCH 

Critical work in Deuteronomy has indicated that this book depends on the 
preceding books of the Pentateuch, especially the so-called Elohistic source. An 
exception, however, has to be made in regard to the priestly code, which did not 
influence Deuteronomy (see below). This is to be explained not by the lateness 
of the priestly literature, as is commonly argued, but by its specific, almost 
esoteric nature, in contradistinction to the so-called JE source, which, like Deu¬ 
teronomy, reflects the general national milieu. Deuteronomy shows dependence 
especially on the book of the covenant (Exod 21-23); Deuteronomy itself also 
contains “the words of the covenant” (28:69, compare 2 Kgs 23:2-3). This, 
however, does not mean that the author of Deuteronomy sees his code as of 
lesser value. On the contrary, he makes it quite clear that at Sinai the Decalogue 
was proclaimed, whereas the law proper was given to Israel by Moses on the 
plains of Moab. In other words, Deuteronomy would be seen as replacing the 
old book of the covenant and not as complementing it. It cannot be known 
whether the author of Deuteronomy had before him “the book of the cove¬ 
nant” in its present form or used a legal source in which laws of the type found 
in Exod 21-23 were incorporated. What is clear is that Deuteronomy used laws 
identical in formulation with those of the book of the covenant and revised 
them according to its ideology. 
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The parallels mainly pertain to the moral-religious section of the book of the 
covenant, the so-called apodictic law (Exod 22:17-23:19). The civil section of 
the book of the covenant, the so-called casuistic law (Exod 21:1-22:16), is not 
represented in Deuteronomy except for two laws (Exod 21:1-11, 22:15-16); 
compare Deut 11:12-18, 22:28-29). This may be explained in the following 
way: the civil-law section in Exod 21:1 -22:16 constitutes the common law of the 
ancient Near East and has strong affinities to the Mesopotamian law codes (cf. 
Paul 1970). As in the neighboring codes, this section in the book of the cove¬ 
nant is mostly concerned with offenses against property, and even when dealing 
with human rights (injury, slaves, etc.) it is the compensation for the damage 
that stands at the center of the discussion. Deuteronomy ignored these laws 
because the author’s purpose was not to produce a civil-law book like the book of 
the covenant, treating of pecuniary matters, but to set forth a code of laws 
securing the protection of the individual and particularly of those persons in 
need of protection. Conversely, it was anxious to incorporate into its legal corpus 
laws concerning the protection of the family and family dignity (22:12—29), 
which are not included in the book of the covenant. 

The only laws from the civil section of the book of the covenant employed 
by Deuteronomy are the law of the Hebrew slave (Exod 21:1-11 = Deut 15:12) 
and the law of the seduction of a virgin (Exod 22:15-16 = Deut 22:28—29). 
These two laws, which are located at the beginning and at the end of the 
section, respectively, were incorporated by Deuteronomy because they contain 
moral implications aside from their civil aspect. Moreover, by the way these two 
laws are presented, Deuteronomy actually deprived them of their civil-financial 
character and turned them into purely moral-social laws. In Exod 21:1-11 the 
rights of the master are protected no less than those of the slave (cf. the provi¬ 
sion about the slaves born in the master’s home belonging to the master, the 
master’s right of keeping the slave in perpetuity, etc ), the main concern of the 
legislator there being to define the status of the slave. Deuteronomy, however, is 
concerned with only the slave, and, therefore, the obligations of the master to 
this slave (to bestow gifts, etc.) are stressed. By the same token, the law of the 
seduced virgin in Exod 22:15-16 is discussed from the pecuniary point of view 
(the loss of the bride price), whereas Deuteronomy is concerned with the humil¬ 
iation or moral degradation of the virgin and therefore does not deal explictly 
with the bride price (mohar) and does not grant the man who violated the virgin 
the right to refuse to marry her, but compels him to marry her forever (cf. 
Weinfeld 1972a, pp. 282-88). 

In a similar way the author of Deuteronomy revised all other laws in accor¬ 
dance with the new reality and its unique humanitarian approach. There follows 
a brief review of the principal changes. 

(1) In the law of the slave and maidservant in Deut 15:12-18, there is a 
stylistic dependence on Exod 21:1-11, though in Deuteronomy the law under¬ 
went a very basic revision (see above). The casuistic section of this law in the 
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covenant code (Exod 21:3-4, 8-11), which deals with the owner’s rights in 
regard to the wife and children of the slave as well as the personal rights of the 
maidservant, was totally omitted from Deuteronomy, because Deuteronomy 
does not view the slave and maidservant as a property (chattel) belonging to the 
master’s house, as does the covenant code (Exod 21:1-11). Their status is de¬ 
fined as hirelings (Deut 1 5:18; cf. Lev 25:40) who sell their labor. Their personal 
affairs, such as the problem of the slave’s wife or maidservant’s husband, are not 
at all subject to negotiation with their masters. The word “master ( } ddon),” 
which is mentioned six times in the covenant code, is not mentioned even once 
in the law of the slave in Deuteronomy, which is not insignificant. The slave is 
here called the “brother” of his employer (cf. Lev 25:35), who thus cannot view 
himself as a “master.” The maidservant in the Deuteronomic code is not sold by 
her father as in Exodus but, like the slave, the “brother,” is instead independent 
and sells her labor. Thus there is no difference between the law of the slave and 
that of the maidservant. 

The Deuteronomic lawgiver obligates the owner to reward the slave and the 
maidservant who are liberated from his service with generous grants, mention¬ 
ing the Israelites’ liberation from Egypt in this connection. No mention of this 
is made in the book of the covenant. A significant change of a different type is 
the section on taking the slave, whose ear is pierced with an awl, “before God” 
(Exod 21:6), which was omitted from the parallel law in Deuteronomy. The 
reason for the omission stems from the centralization of the cult, which excludes 
the existence of “houses of God” throughout the land. 

(2) The law of kidnapping found in Exod 21:16 does recur in Deut 24:7, but 
the general style of the covenant code had undergone a national reformulation: 
“kidnapping a fellow Israelite.” The parenthetic phrase “you will sweep out evil 
from your midst,” which is unique to Deuteronomy, is appended to the law. 

(3) The casuistic laws dealing with injuries, theft, and damage to property 
(Exod 21:18-22:16) were omitted from Deuteronomy because they are not the 
concern of a religious-moral code (see above). The only laws from this section 
that remained in Deuteronomy are the lex talionis ‘punishment in kind’ (Exod 
21:23-25) and the law of seducing a virgin (22:15-16). The lex talionis was 
utilized by Deuteronomy in the law of the conspiring witness (19:21), while the 
law of the seducer of a virgin, which in the covenant code embodies only a 
financial matter (loss of the bride price to the father), became in Deuteronomy a 
moral problem (Deut 22:28-29) and was included in the code for this reason 
(see above). 

(4) The law of the sorceress in Exod 22:17 was broadened and developed in 
Deuteronomy (18:9-13), while the ban of the idolater (Exod 22:19) merited a 
separate chapter in Deuteronomy (chap. 13; also 17:2-7). 

(5) The covenant code forbids the Israelite to wrong or afflict the resident 
alien (Exod 22:20-22; 23:9). The author of Deuteronomy, in contrast, not only 
enjoins the Israelite to refrain from discriminating against the resident alien, but 
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also exhorts the Israelite to love him {10:19; cf. Lev 19:34) and to be solicitous 
for his welfare {14:21, 29; 16:11, 14; 24:17, 19, 20). 

(6) The covenant code commands the creditor who has taken a debtor’s 
garment as surety to restore it to the debtor by sundown so that he may cover 
himself with it at night (Exod 22:25-26). According to the Deuteronomic law, 
however, the creditor is also denied the right to select what article he wishes as 
surety (24:6, 17) and is even forbidden to enter the debtor’s house to collect it 
{24:1 1). 

(7) The covenant code ordains that anything that has been torn by beasts, 
terefah, which Israelites are forbidden to eat for sacral reasons, should be cast to 
the dogs (Exod 22:30). The Deuteronomic law, by contrast, ever attentive to the 
needs of indigent persons, enjoins the Israelite to give the carcass (nebelah) to 
the resident alien (14:21). The humanistic tendency becomes clear in the light 
of the juxtaposition of the resident alien and the foreigner. The author enjoins 
the giving of the carcass to the resident alien, but the selling of it to the 
foreigner, who was usually involved in trade and commerce. 

(8) Exodus 23:14 ordains that a stray animal must be returned to its rightful 
owner. The Deuteronomic legislator, however, extends this law to garments and 
all types of lost articles (22:3) and exhorts the finder not to ignore the lost object 
but to take it home with him and keep it until it is sought by its owner (22:2-3). 

(9) The laws of just judgment (Exod 23:1-3, 6-8) were developed in Deuter¬ 
onomy (16:18-20; 17:8-13; 19:15-21; 24:17-18; 25:1-3), though in Deuteron¬ 
omy 16:19 there are still signs of dependence on the covenant code. Deuteron¬ 
omy changed the pqhym ‘the clear-sighted’ of Exod 23:8 into hkmym ‘wise men’ 
(16:19; see below). 

(10) In the old codes we find three types of firstborn dedications: the first¬ 
born of man, of a pure animal, and of an impure animal (Exod 13:1, 11-16; 
22:28-29; 34:19-20; cf. Lev 27:26-27; Num 18:15-18). Deuteronomy, how¬ 
ever, does not mention the firstborn of man or of impure animals, but only the 
firstborn of pure animals (Deut 15:19-23). 

It seems that Deuteronomy omits the laws of the human firstborn and the 
firstlings of impure animals because they are rooted in mythical and magical 
concepts not shared by the author of Deuteronomy (see below). 

Furthermore, even the firstborn of an animal is differently treated in Deuter¬ 
onomy. According to the other codes, the firstborn of an animal has to be set 
apart for the sacral sphere (Exod 22:28; 34:19; Lev 22:26-27; Num 18:17-18); 
Deuteronomy, however, enjoins the eating of the firstborn by the owner in the 
precincts of the central temple (Deut 15:19-20). 

(11) Concerning the sabbatical year, the covenant code commands that the 
land shall not be worked during that year and that its fruits be left ownerless so 
that the poor and even the beasts of the field should be able to eat from them 
(Exod 23:10-11; cf. Lev 25:1-7; see below). Deuteronomy does not mention the 
law of releasing the land but only release of debts (see below). 
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(12) Deuteronomy and JE are similar as regards the absence of exact dates 
for the festivals, for both are popular sources, unlike the priestly literature, 
which represents the priestly institution and must therefore be especially con¬ 
cerned with calendrical and other matters pertaining to the implementation of 
cultic ceremonies. The same is the case with the laws concerning the New Year 
Day and the Day of Atonement, which are mentioned in neither Deuteronomy 
nor JE. These are temple festivals in which the people do not play any active 
role. 

The laws in Exod 23:15, 18 (= 34:18, 25) connected with the Feast of 
Unleavened Bread and the Paschal sacrifice may be traced in Deut 16:1-4, but 
they are formulated there according to Deuteronomy’s particular approach. In 
the covenant code and in the priestly literature there still exists a separation 
between the Feast of Unleavened Bread and Passover (cf. 23:15 with 18; Exod 
34:18 with 25; in the priestly source: Exod 12:1-14 with 15-20 and Lev 23:5, “a 
Passover offering to YHWH,” with 23:6, “the Feast of Unleavened Bread to 
YHWH”). In contrast, Deuteronomy combines both festivals and attempts to 
create a single one. For this purpose it interpolates the section on the law of 
unleavened bread in the middle of the law of the Passover offering, which 
appears very artificial. The phrase “you shall not eat anything leavened with it” 
at the beginning of 16:3 refers to the Passover sacrifice, and from the parallels in 
the covenant code it can be learned that this prohibition goes with that of 
leaving the flesh of the sacrifice until morning (Exod 23:18; 34:25), repeated in 
Deut 16 at the end of v 4. Indeed, if this part dealing with unleavened and 
leavened bread (from “seven days you shall eat unleavened bread” to “no leaven 
shall be found with you . . . seven days”) is taken out of vv 3-4, there remains 
a consecutive account of the Passover sacrifice that parallels the passages in the 
covenant code. The section on unleavened bread is taken from the covenant 
code (Exod 23:15), while the section on leaven is from Exod 13:7, and is per¬ 
haps influenced by Exod 12:15, 19 (= the priestly school). 

(13) Deuteronomy and JE both enjoin pilgrimage to the holy sites (Exod 
23:17; 34:23; Deut 16:16), with the difference that Deuteronomy adds the 
phrase “in the place that he will choose.” This law is not found in the priestly 
literature. This omission too can be explained by the special nature of that 
literature. This commandment is directed only toward the common people as 
against the priests, who dwelled in the temples all year long. Therefore, the 
sources intended for the common people stress this precept, while the author of 
the priestly source, who is concerned primarily with temple rituals and their 
procedures, does not speak of the pilgrimages, which are, by their very nature, a 
concern of the masses. He talks instead about the ceremonies and sacrifices 
connected with these festivals (see Lev 23:9-21; Num 28-29). 

(14) JE and Deuteronomy command “the instruction of the children” 
(Exod 12:26-27; 13:8-15; Deut 6:20-25), which bears the character of a cate¬ 
chism aimed at inculcating in the younger generation a national religious educa- 
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tion by means of recounting the event of the Exodus from Egypt. There is a 
significant difference between the two sources, however. In JE the “instruction” 
is connected with the Passover ceremonies and the sacrifice of the firstborn, the 
ceremony serving as both educational motive and means. The child is aroused to 
question by the uniqueness of these ceremonies, and the ceremony serves as a 
fitting opportunity for an educative answer. In Deuteronomy the “instruction” 
is divorced from all ceremony. The child asks not about the Passover service or 
the firstborn sacrifice but about the “precepts, laws, and rules” that the Israelites 
were commanded to fulfill (Deut 6:20). The question is not connected with the 
festival. It can be asked on any occasion. 

(15) With regard to the scope of the promised land, Deuteronomy follows 
}E and speaks of a land that extends from “the wilderness and the [Red] sea to 
the Euphrates” (Gen 15:18; Exod 23:31 [= JE]; Deut 1:7; 11:24). The priestly 
literature fixes the northern boundary at Lebo-Hamath (Num 13:21; 34:8) and 
excludes Transjordan from territory of the promised land (see below and the 
Comment on 2:24-3:22). In the historical documents of the periods of territo¬ 
rial expansion both types of border designations are found (2 Sam 8:3 = 1 Chr 
18:3; 1 Kgs 5:4 on the one hand, and 1 Kgs 8:65 and 2 Kgs 14:25 on the other). 
Under consideration here is not a historical development but rather versions 
that stem from different circles. 

(16) In the episode of the spies’ sin and the rebellion of Korah (Num 13- 
17), Deuteronomy follows JE. According to JE, the spies reached Wadi Eshcol 
in the vicinity of Hebron. The faithful one among the spies was Caleb, who 
indeed received Hebron as a reward (Num 14:24; cf. Josh 14:6ff.). In Deut 1:24, 
36 a similar picture is portrayed. The priestly source, however, extends the 
reconnoitered area to Lebo-Hamath (Num 13:21) and, accordingly, joins Joshua, 
conqueror of the entire land, to Caleb, thus promising both of them entry into 
the land (14:30). 

JE records the rebellion of Dathan and Abiram against Moses and their 
punishment: the earth swallows them up (Num 16). Deuteronomy also men¬ 
tions Dathan and Abiram in 11:6, along with the ground that opened up its 
mouth to swallow them. In contrast, the priestly literature, which notes here a 
sacral offense and not a civil rebellion, speaks about Korah and his group who 
opposed the Aaronide priesthood and about their being burned by a fire from 
God because they sacrificed incense illegally (Num 16:35; 17:5). This recalls the 
episode of Nadab and Abihu in Lev 10:1-2. 
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11. Deuteronomy and the 
Priestly School 

Two schools of crystallized thought are to be discerned in the Pentateuchal 
literature: the priestly school, which contains the priestly literature and the 
holiness code (Lev 17-26), and the Deuteronomic school, reflected in the book 
of Deuteronomy. Distinction should be made between the holiness code and 
the priestly school, and, as has been recently demonstrated by I. Knohl, 10 the 
priestly literature antedates the holiness code and not vice versa. For our pur¬ 
pose, however, we may refer to both as to a common school of priestly nature. In 
order to understand properly the theology of Deuteronomy, we must juxtapose 
it with the theology of the priestly literature. These two schools differ from each 
other in their concept of religion, their mental climate, and their mode of 
expression. Let us start with the analysis of the priestly source 

The bulk of the laws found in the priestly source centers on the divine 
Tabernacle and all that relates to its construction and to the ministrations per¬ 
formed in it. It is the pervading presence of God in the midst of Israel (i.e., the 
Sanctuary) that gives meaning to the Israelite scene. Remove the divine imma¬ 
nence, and the entire priestly code collapses. Not only would the worship of 
God cease, but laws relating to the social sphere would become inoperative. The 
laws of asylum, for instance, are inconceivable without a high priest (Num 
35:25); the laws of warfare are unimaginable without the participation of sacral 
persons who march forth with their holy trumpets in hand (Num 31:6; cf. 10:9); 
the law of suspected conjugal infidelity could not be implemented without a 
sanctuary (Num 5:1 Iff.); military operations could not be conducted without 
the presence of the high priest bearing the Urim and Tummim (Num 27:21); 
and so forth. These laws do not presuppose the post-Exilic theocracy, as Well- 
hausen believed, because post-Exilic Judea did not conduct wars, nor were its 
leaders appointed by the congregation ( c adat Yisrd’el). Nor was it possible to 
speak of the presence of God in a temple when the Ark, upon which the Glory 
of God dwelled between the cherubim and to which the ritual of the Sanctuary 
was oriented, no longer existed. 

The reality reflected in the priestly code accords more with the ancient life 
of Israel, grounded on sacral dogma and prescriptions, which continued to mold 
the life of the Israelites even after the establishment of the monarchy. The 
reality depicted in the ancient narratives, which are not tendentious, is, indeed, 

10 I. Knohl, “The Priestly Torah Versus the Holiness School: Sabbath and the Festivals,” 
HVCA 58 (1987), pp. 65-118. 
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similar to that reflected in the priestly document. Thus, Saul and David conduct 
their military campaigns according to the instructions provided by the Urim and 
Tummim (1 Sam 14:18, 36-41; 23:2-3, 6, 9, 10-11); holy wars resound with the 
blast of trumpets and horns (Josh 6; Judg 7:18); the priestly class participates in 
military expeditions (Josh 6; Judg 20:26-28; 1 Sam 4); and the booty is brought 
to the house of God (Josh 6:24, 2 Sam 8:11; 2 Kgs 12:19; cf. Num 31:50-54). 

The regime of holiness and taboo underlying the priestly document is not 
the product of the theological ruminations of priests of the post-Exilic period 
but derives from the Israelite reality prevailing during the time of the Judges 
and in the monarchical period. The sacral institutions, which occupy a central 
place in the priestly theology, are known to us from early biblical literature. 
Thus the Sabbath, for example, or the New Moon, the “days of solemn rest” 
(shabbaton), and the “holy convocations (rniqra’ qodesh )”are not peculiar to the 
priestly document. Like that document, the early sources also speak of days on 
which one refrained from work (Amos 8:5), days on which one partook of holy 
meals (1 Sam 20:24-32), made pilgrimages to holy men (2 Kgs 4:22-23), gath¬ 
ered in sacral assemblies and holy convocations (Isa 1:13), offered sacrifices and 
poured libations (Hos 9:4-5). 

Matters affecting purity and defilement, concerning which the priestly docu¬ 
ment provides such detailed regulations, are also known to us from early biblical 
literature. The participants in a sacral event must purify themselves and cleanse 
their garments (Gen 35:2; Exod 19:10; 1 Sam 16:5); Israelite warriors must 
observe sexual continence and consecrate their vessels before departing for war 
(1 Sam 21:6, cf. Num 31:21-24); women must clean themselves of menstrual 
impurity (2 Sam 11:4, cf. Lev 15:19-24), lepers are ejected from the city (2 Kgs 
7:3ff., cf. Lev 13:45-46); and persons defiled by contact with the dead are 
forbidden to enter the house of YHWH (Hos 9:4, cf. Num 19). The same is 
true of matters concerning the temple and holy taboos. The danger that ensues 
from approaching the divine sanctum, which is so frequently mentioned in the 
priestly document, is also alluded to in the early sources (1 Sam 6:19; 2 Sam 6:6- 
9) . 

These old sources, furthermore, contain regulations for sacrifices and alimen¬ 
tary offerings to God (Exod 23:18; 34:25; 1 Sam 2:13-17; 21:7 [the bread of the 
Presence]; Amos 4:5, cf. Lev 7:13) and describe cultic practices, which also 
figure as an essential part of priestly teaching. The early sources also contain 
references to holy consecrations, communal sacrifices, and sin and guilt offerings 
(2 Kgs 12:17; 16:15). The institution of the Nazirite, which is one of the most 
ancient in Israel (Judg 13:4-5; 1 Sam 1:11; Amos 2:11), is treated, remarkably 
enough, only in the priestly document (Num 6) and nowhere else in the Penta¬ 
teuch. Nonsacrificial slaughter, which is prohibited by the holiness code (Lev 
17) and which is designated as “eating with the blood” (Lev 19:26), is men¬ 
tioned in 1 Sam 14:32-35: “Behold the people are sinning against YHWH by 
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eating with the blood,” in other words, by eating without first sprinkling the 
blood upon the altar. 

While much can be learned about the character of the priestly literature 
from a knowledge of what it contains, much more can be discovered about its 
world view by considering what is missing from this source. Most astonishing is 
the marked absence from the priestly documents of civil-social ordinances and 
regulations pertaining to conjugal life, which occupy so great a place in the book 
of Deuteronomy. Even when we do encounter laws dealing with such matters in 
the priestly schools, they always appear in a sacro-ritual light. Thus the incest 
prohibitions are set forth in the same context as the prohibitions concerning 
menstrual uncleanness, bestiality, Molech worship (Lev 18:21-23), necromancy, 
and clean and unclean animals (20:6, 25). Incest, then, is conceived as a distinct 
sacral matter and not as one that concerns civil law. 

The sabbatical year, which in the book of Deuteronomy has a patently social 
character, figures in the holiness code as a sacral institution: “The land shall 
keep a Sabbath of YHWH” (Lev 25:2), which is to say that the obligation to 
rest falls upon the land, so that if the land does not fulfill this duty while the 
nation dwells thereon, it must pay back this obligation during its years of desola¬ 
tion when the people are in exile: “Then shall the land make up for its sabbath 
years . . . throughout the time that it is desolate it shall observe the rest that it 
did not observe in your sabbath years while you were dwelling upon it” (Lev 
26:34-35). Here, in contradistinction to the book of Deuteronomy, which 
makes mention only of the remission of debts (Deut 15:1-11), there is no 
reference to the year of release, which cancels the debts of the poor. It must be 
pointed out that as far as actual practice was concerned, the two laws were not 
mutually exclusive, which is to say that it is quite likely that both were observed 
or, at any rate, that both were regarded as obligatory, and that nevertheless there 
was a connection between them. The way in which the two laws appear in the 
sources, however, sheds light on the ideology of the respective writers. Thus, for 
example, the priestly writer is concerned with the taboo of the seventh year and 
with the sacral implications of this taboo, while the author of Deuteronomy is 
concerned with the social aspect of this law and completely ignores the sacral 
side. 

This recalls the manner in which the Sabbath is presented in each of these 
two sources. In the priestly source the rationale for the Sabbath is that God 
worked six days in creating the world and rested on the seventh (Gen 2:1-3; 
Exod 20:11, 31:17), which is to say that man, by his Sabbath rest, reenacts, so to 
speak, God’s rest on the seventh day of creation—a point of view appropriate to 
the priestly circle, which, by means of its ritual in the Sanctuary, reenacts what 
takes place in the divine sphere (Weinfeld 1981b). In contrast, Deuteronomy 
supplies another reason for the Sabbath: the Israelite is obligated to rest on the 
Sabbath not because God rested on this day but rather to provide a respite for 
his servants, “so that your male and female slave may rest as you do” (Deut 
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5:14). Alongside the social motivation there appears the religious one: “Remem¬ 
ber that you were a slave in the land of Egypt and YHWH your God freed you 
from there with a strong hand and outstretched arm; therefore, YHWH your 
God commanded you to observe the Sabbath day” (Deut 5:15). Thus Deuteron¬ 
omy derives the Sabbath not from creation, as in the priestly literature, but from 
the Exodus. As in the case of the sabbatical year so in the case of the Sabbath, it 
is possible that the social motivation existed alongside the sacral and that they 
were both able to coexist. It is a fact that the Sabbath is given a social motiva¬ 
tion in Exod 23:12. Still, there is no doubt significance to the fact that the 
author of the priestly source specifically selected the sacral motivation and devel¬ 
oped it in his own way, while the book of Deuteronomy chose the social motiva¬ 
tion and formulated it in its own unique way, that is to say, humanistically. 

Another example that demonstrates the different theologies of the two com¬ 
positions under consideration is the law concerning going forth to war. Accord¬ 
ing to the priestly literature, when the people go forth to battle, the priests are 
to blow trumpets (Num 10:9). At the end of the war the soldiers must undergo 
purificatory rites (Num 31:19-20) and must give an offering to the sacral do¬ 
main from the booty (Num 31:50-54). The book of Deuteronomy, by contrast, 
makes no mention of the blowing of trumpets or of purificatory rites; it speaks 
rather of a priest who, before the war, speaks to the people to encourage them 
and to implant in them the spirit of valor (Deut 20:1-9). Regulations as to 
conduct within the battle line contain provisions that are bound up with the 
maintenance of cleanliness no less than they are with the preservation of the 
sacral state of the camp (Deut 23:10-15). 

Another matter that provides information about the different theologies of 
these compositions is the law of retaliation. This law, the lex talionis, which 
stands by itself in the covenant code (Exod 21:23b—25; cf. Alt, KS 1 [1953]: 
278ff ), appears in various contexts in the holiness code and Deuteronomy. In 
the holiness code it appears in connection with the law of the blasphemer (Lev 
24:16-22), while in Deuteronomy it is found in connection with the law of the 
false witness (Deut 19:21), in other words, in the context of civil and criminal 
legislation. 

Just as the priestly code concerns itself with codifying sacral legislation, so 
Deuteronomy occupies itself with laws belonging to the civil-secular sphere. Not 
only do we encounter institutions of a manifestly secular character such as the 
judiciary (Deut 16:18-20; 17:8-13), the monarchy (17:14ff.), the military (Deut 
20), and civil and criminal law, which treat of the family and inheritance 
(21:18-23; 22:13-19; 24:1-4; 25:5-9), loans and debts (15:1-18; 24:10-13), 
litigations and quarrels (25:1-3, 11-12), trespassing (19:14), false testimony 
(19:15-21), and the like, but even institutions and practices that were originally 
sacral in character have here been recast in secularized forms. Thus, for exam¬ 
ple, the piercing of the slave’s ear, which, according to the covenant code, must 
be done “before God” (i.e., in the temple; Exod 21:6), is to be done near any 
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door without any connection to a sanctuary, according to Deuteronomy (1 5:17). 
Similarly, the cities of refuge, which, according to the priestly school, are leviti- 
cal cities, in other words, cities that belong to the sacral realm, are transformed 
in Deuteronomy to serve the pragmatic purpose of holding the manslayer in 
protective custody from the avenger of blood, and nothing more. In the priestly 
literature, by contrast, the manslayer, who is required to dwell in the city of 
refuge until the death of the high priest (Num 35), achieves the expiation of his 
sin by dwelling in the city of refuge. 

The absence of sacral institutions in the book of Deuteronomy is no less 
surprising than the absence of socio-Iegal institutions in the priestly document. 
The very book that makes “the chosen place” such a central concern completely 
ignores the sacral institutions that the chosen place must necessarily imply, and 
without which the conduct of sacral worship is unimaginable. The holy ministra¬ 
tions, which involve the presentation of the shewbread, the kindling of candles, 
the burning of incense, the offering of the suet, the daily and seasonal sacrifices, 
and the reception and disposal of the holy donations (Exod 25:30; 27:20-21; 
30:7, Lev 1-7; Num 28-29; 18:1-32)—in short, the most essential charges and 
rites of the Israelite cult—are scarcely mentioned in Deuteronomy. The exhor¬ 
tations regarding the awe and reverence with which the sanctity of the Temple 
must be treated (Lev 19:30b; 26:2b) and the restrictions imposed to avert the 
desecration of the sanctum are familiar to us from the early Israelite literature 
and figure prominently in the priestly document but find no mention whatso¬ 
ever in the book of Deuteronomy. Even if the author of Deuteronomy presup¬ 
posed these regulations, he should still have given some intimation of their 
existence when setting forth the ordinances concerning the chosen place. Partic¬ 
ularly obvious is the absence from Deuteronomy of the sacral law r (Latin fas), to 
which such an important place is dedicated in the priestly writings. In Deuter¬ 
onomy there is no warning whatsoever against blasphemy, the most heinous of 
sins in Israel, which is dealt with in the covenant code (Exod 22:27) and in the 
priestly literature (Lev 24:15-16; cf. 1 Kgs 21:13). 

Sorcery, the worship of Molech, and necromancy, which, according to the 
holiness code and the testimony of the historical books, were punishable by 
death (Exod 22:17; Lev 18:21; 20:1-6, 27; 1 Sam 28:3, 9), are, of course, forbid¬ 
den by Deuteronomy (18:9-12) but without any particular punishment speci¬ 
fied. Instead, in the book of Deuteronomy capital punishment is prescribed in 
two cases in which the other codes had not called for it. These are the cases of 
the rebellious elder (Deut 17:12) and of the one who instigates idolatry (Deut 
13:2-12). The nonsacral character of the legal conception of Deuteronomy is 
also manifest in the fact that severe religious and cultic offenses, which are 
punishable, according to the priestly literature, by karet (“the soul shall be cut 
off from its kin”) do not even appear in Deuteronomy, for all of these offenses 
are connected with the sphere of sacral legislation (Latin fas), while Deuteron¬ 
omy deals with the sphere of civil legislation (Latin jus). These religious and 
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cultic offenses include the eating of fat or blood (Lev 7:25-27), the consumption 
of the flesh of sacrificed animals in a state of impurity (Lev 7:20-21), the 
defilement of the Sanctuary and its appurtenances (Lev 22:3; Num 19:13, 20), 
the breach of the covenant of circumcision (Gen 17:14), failure to offer the 
Paschal sacrifice (Num 9:13), and failure to practice self-denial on Yom Kippur 
(Lev 23:29). 

Laws Common to the Priestly School 
and Deuteronomy 

Although the sources of the priestly literature and of Deuteronomy differ, as 
has been shown, in their purpose and methods of presentation, they have in 
common several matters that do not occur in JE at all. When these matters are 
considered, especially the institutions and laws common to both, it can be seen 
that in most cases the priestly literature is the primary and original source. 
There follows a brief survey of these laws. 

Rituals. (1) Deuteronomy 24:8 commands that a leper be dealt with according 
to the instructions of the priests and Levites. It is doubtless referring to the 
instructions relating to the various forms of leprosy as they appear in Lev 13-14. 
There is no reason to assume that the laws, as such, did not exist at the time of 
the formulation of Deuteronomy, though it is not certain that they existed then 
in their present form. 

(2) The section on pure and impure animals in Deut 14:3-21 is paralleled in 
Lev 11, and Deut 14:13-18a has been shown to have been borrowed from the 
priestly source (Moran 1966). But while in Lev 11 there is also a detailed 
description of impure swarming things and the manner in which they transfer 
impurity (11:24ff.), Deuteronomy comprises mainly matters relating to eating 
and does not place special emphasis on the impurity of a carcass, with which the 
priests were particularly concerned. 

(3) The laws of hybrid species in Lev 19 include hybrid cattle, hybrid seeds, 
and hybrid clothing (19:19). Deuteronomy includes these laws and even 
presents and explains them in detail (22:9-11). The lateness of these laws in 
Deuteronomy may be indicated by the explanation of the word sha c atnez. In 
Leviticus this word is not explained because, apparently, it was well known, 
while Deuteronomy found it necessary to add the explanatory phrase “wool and 
linen together.” 

(4) A law that in Deuteronomy is close to the law of hybrid species is that of 
gedilim (22:12), which in the priestly literature are called sisit (‘fringes’; Num 
15:37-14). Both expressions are identical in meaning and refer to the threads 
woven into the hem of the garment in the shape of a flower, or the like (cf. 
1 Kgs 6:18, 29, 32, 35: sisim; 1 Kgs 7:17: gedilim, both of which are intended to 
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beautify and embellish the Temple; cf. also Akkadian gidiltu and sisitu). The 
priestly source dwells on the religious significance of this custom. The “fringes” 
are considered a “sign” that will serve as a reminder to fulfill the command¬ 
ments (Num 15:39, 40), and indeed the “sign for remembrance” is very charac¬ 
teristic of the priestly school’s theology; note the “sign of the covenant of the 
Sabbath” (Exod 31:13), the rainbow (Gen 9:12, 17), circumcision (Gen 17:11), 
Passover (Exod 12:13), and others (e.g., Num 17:3, 25). 

(5) In relation to the festivals, Deuteronomy is apparently dependent on the 
holiness code, for it enjoins the observance of Sukkot for seven days and enjoins 
the Israelites to rejoice on these days, as does Lev 23:39-40. Like the holiness 
code, Deuteronomy also names the festival “the Feast of Tabernacles [Booths].” 
The name is explained in the holiness code by the commandment appearing 
there regarding dwelling in booths (23:42), which is not mentioned in JE. The 
author of Deuteronomy preserved the name of this festival but ignored the 
commandment about dwelling in booths and the ceremonies with the decora¬ 
tive flora (Lev 23:40), which are connected with cultic observances in which he 
was not interested. Deuteronomy also commands the “counting” of seven weeks 
from the beginning of the harvest to the festival of Shavuot, which covers— 
according to the holiness code—the period between the waving of the c omer at 
the beginning of the harvest and bringing the “new offering,” the two baked 
loaves, at its end (Lev 23:9-21). While Deuteronomy does preserve the period 
of seven weeks, it does not mention the ceremonies that are the basis for this 
counting. 

(6) The pagan institutions such as the Molech (or, in Deuteronomy, “he 
who passes his son and daughter through fire”), divination and soothsaying, 
ghosts and familiar spirits (Lev 18:21; 19:26, 31; 20:1-6, 27) are prohibited in 
Deuteronomy too (18:10-11), but to these are added the magician, one who 
casts spells (hbr hbr), and the one who inquires of the dead (drs : l hmtym). 

Social Matters: The Resident Alien. Like the holiness code (Lev 19:10, 33- 
34; 23:22), Deuteronomy also enjoins helping and loving the stranger (Deut 
10:19). There are differences, however, in regard to obligations devolving on the 
stranger in the priestly school and Deuteronomy. According to the priestly 
school, the resident alien and the native Israelite alike are required to observe 
the regulations of the Torah, because it is the person’s residence in the land that 
subjects him to the religio-cultic ordinance (Exod 12:19; Lev 16:29; 17:8, 10, 12, 
13, 15; 18:26; 20:2; 24:16; Num 15:30; 19:11; 35:15). Residence in the land is 
deemed to be an automatic recognition of the God of the country on the part of 
the resident and thus also entails the obligation to worship him (cf. 2 Kgs 17); 
conversely, an Israelite who resides outside the land of YHWH is deemed to 
dwell in an unclean land and to be the worshiper of foreign gods (1 Sam 26:19; 
cf. Josh 22:16-19 [= priestly source]; Hos 9:3-5; Amos 7:17). The resident 
alien and the native Israelite both draw their sustenance from a common sacral 
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source; both, consequently, are required to observe the code of holiness that it 
entails. 

This is not the view of the book of Deuteronomy. According to Deuteron¬ 
omy, the laws of the Torah apply only to those who are related to the Israelite 
people by blood, while the resident alien is not regarded as an Israelite and, 
consequently, is not required to observe the sacral laws of the congregation even 
though he dwells in the land and is willing to subject himself to them. He does 
enjoy, to be sure, the full protection of the laws and the same political and 
economic rights that all Israelites enjoy. As he is not a true Israelite, however, he 
is not required to assume the special sacral obligations imposed on the “holy 
people.” Deuteronomy intentionally differentiates, then, between the Israelite 
and the resident alien in all matters pertaining to religious obligations, the 
fulfillment of which it regards as exclusively binding only on the holy people. In 
Deut 14:21 we read, “You shall not eat anything that has died a natural death, 
give it to the stranger (ger), who is within your towns, that he may eat it, or you 
may sell it to a foreigner (nkry), for you are a people holy to YHWH your God.” 
The holiness code (Lev 17:15), by contrast, ordains, “and every person who eats 
what dies of itself or has been torn by beast (nebelah u-terepdh) whether he is a 
native or a stranger (ger) shall wash his clothes and bathe himself in water.” The 
two passages thus stand in open contradiction to each other. The source of the 
contradiction is the divergent viewpoints of the documents. The holiness code is 
only concerned with the ritual problem of impurity involved: all who eat nebe- 
lah, whether Israelite or resident alien, carry impurity upon them. The land is 
unable to bear impurity no matter who the carriers of the impurity may be (cf. 
“lest the land vomit you out when you defile it,” Lev 18:28). The book of 
Deuteronomy instead regards the prohibition only as a matter of noblesse 
oblige. Israel must abstain from eating nebelah because it is an act unbecoming 
to a holy people, not because it causes impurity from which one must purge 
oneself by ritual bathing (Lev 11:40; 17:15). It does not, consequently, impose 
this on those who are not of the holy people. 

Care of the Poor. The holiness code and Deuteronomy contain laws in con¬ 
nection with leftovers from the harvest and the grape harvest for the poor (Lev 
19:9-10; 23:22; Deut 24:19-22). The outstanding differences between the two 
laws are as follows. First, Deuteronomy does not enjoin that one leave “the 
edges” (pe 3 ah) of the field or of the vineyard (Haran 1968), as does the priestly 
literature, but rather commands about the gleanings from the ingathering of the 
crops: the fall of the wheat (leqet) and the remainders of that which falls during 
the harvest of the grapes and olives. In contrast, the holiness code does not 
include the law about the sheaf ( c omer) forgotten in the field, which should be 
left for the poor. Second, Deuteronomy prescribes separate laws for olives, 
which are not mentioned in the holiness code. The term “vineyard (kerem), ” 
however, also includes olives (cf. Judg 15:5), and it may thus be possible that the 
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holiness code is referring to olives as well. It is difficult to establish which is early 
and late in this instance, but here too Deuteronomy’s formulation is more prag¬ 
matic, that is to say, it presents the law in a more tangible manner and, charac¬ 
teristically, adds a religio-moral justification (Deut 24:22). The fact that it does 
not mention the leftover of the corner of the field (pe 3 ah) may be explained in 
that the pe 3 ah is a remnant of ancient magical beliefs (being intended for spirits 
of the field and demons) and does not conform to the specific liberal attitude of 
Deuteronomy. Perhaps for the same reason, it does not accept the taboo of the 
sabbatical year—the abandonment of the field during the seventh year, found in 
JE and the holiness code—but enjoins only the remission of debts during this 
year (see above). 

Finally, laws of weights and measures are also found only in the holiness 
code and Deuteronomy (Lev 19:35-37; Deut 25:13-16). On the one hand, the 
law in Deuteronomy does not explicitly mention scales and liquid measures (the 
hin), but it is difficult to draw chronological conclusions from this. On the other, 
it is clear that Deuteronomy incorporates into this law idioms from wisdom 
literature (Prov 11:1; 20:10, 23; see below) and the concept of “an abomination 
to YHWH,” which is also found only in wisdom literature. The dependence on 
the law of the holiness code is evidenced in the expression “deals dishonestly 
( c sh S vl)” (Deut 25:16), which is apparently influenced by Lev 19:35 (l 3 t ( sw W 
hmspt). 

Laws of Asylum. In the covenant code, the altar and “the place’’ (mqwm) are 
the original places of asylum for the accidental manslayer (Exod 21:13-14), 
while in the priestly literature the cities in which the Levites resided (Num 35; 
cf. Josh 20-21) serve as places of refuge. The premise underlying these laws of 
asylum is that the accidental manslayer must atone for the shedding of innocent 
blood and must therefore undergo the punishment of forced residence at a 
sacral domicile. According to the priestly school, the homicide is compelled to 
reside in a city of refuge until the death of the high priest—the person who 
bears “the iniquity of the holy offerings of the children of Israel” (Exod 28-38) 
and whose death alone might serve as the expiation of blood guilt (Greenberg 
1959). The city of refuge, according to this conception, does not necessarily 
perform the protective function of safeguarding the accidental manslayer from 
the avenger but serves as the place in which he atones for his sin. The book of 
Deuteronomy, however, with the abolition of provincial altars and sanctuaries, 
removes the institution of asylum from sacerdotal jurisdiction. It retains the 
numerical principle of three cities of refuge on each side of the Jordan (Deut 
4:4-43; 19:1-10), but strips it of its sacral character. The assignment of cities of 
refuge is no longer dependent on sacral factors (levitical cities) but is decided by 
rational and geographic considerations. The land must be measured and subdi¬ 
vided equally into three sections and cities of refuge assigned at equidistant 
locations, so that the fleeing manslayer may reach the place of asylum with the 
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maximum speed. The asylum is not the place in which he serves his punish¬ 
ment, but the place that protects him from the vengeance of the blood re¬ 
deemer: “Lest the avenger of blood in hot anger pursue the manslayer and 
overtake him” (Deut 19:6). Therefore, the Deuteronomic law does not prescribe 
the period of time that the homicide must reside in asylum (i.e., until the death 
of the high priest); he is to remain there until the rage of the avenger subsides. 

Priestly Donations. The priestly literature and Deuteronomy have preserved 
the laws defining the priests’ portion of the well-being offering. According to the 
priestly school, the priest receives the breast and the thigh of the sacrificial 
animal (Lev 7:28-34), while according to Deuteronomy, he receives the shoul¬ 
ders, the cheeks, and the stomach (Deut 18:3). Regarding the firstfruits, the two 
agree in defining the gifts: “All the best of the new oil, wine, and grain” (Num 
18:12; cf. Deut 18:4). In addition, the priestly source commands setting aside a 
loaf “from the first yield of your baking” (Num 15:18-21), while Deuteronomy 
commands that the first shearing of the sheep shall be given to the priest (Deut 
18:4). JE apparently alludes to the firstfruits of grain and wine in Exod 22:28: 
(mele 3 atkha we-dim ( akhd). The priestly school associates the rites of the first- 
fruits with festivals as follows: the sheaf ( c omer) is waved by the farmer at the 
beginning of the harvest (Lev 23:9-14), and the two loaves of bread with the 
addition of two lambs are given to the priest at the end of the harvest (23:15- 
20). Deuteronomy also enjoins the ceremony of the bringing of the firstfruit 
(Deut 26:1-10), but neither fixes a date nor defines the amount given to the 
priest. JE also includes the firstfruit offering, which is brought to the House of 
God apparently during a feast (Exod 23:19; 34:26), but its nature is not suffi¬ 
ciently clear. According to the priestly literature, the tithe is given to the Levites 
(Num 18:21-24) who set aside “a tithe of the tithe” from it for the priest 
(18:25-32). According to Deuteronomy, the owners bring the tithes with them 
to the central temple and eat them there, and every third year they leave the 
tithe in their towns, where it is eaten by the Levites as well as by the stranger, 
the orphan, and the widow (Deut 14:22-29; 26:12-15). An ancient law incorpo¬ 
rated into the holiness code deals with the tithe given to the deity from the 
“seed from the ground, the fruit from the tree, as well as from the herds and the 
flocks” (Lev 27:30-32). It is not known whether, according to this attitude, 
these tithes were transferred to the temple treasury or were given to the priest 
(Weinfeld 1971). 

The general impression gained from the laws of gifts to the priesthood 
according to the various sources is that (1) JE does not define either the firstfruit 
gifts or the other types of sacral donations. (2) The priestly school clearly defines 
the gifts but preserves two different traditions in relation to the tithe (Lev 
27:30-32; Num 18:8ff.). (3) Deuteronomy defines the gifts, but in its treatment 
they undergo a process of liberalization. The gift from the sacrifice is of far less 
worth than that obligated by the priestly school. The firstfruits are not associ- 
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ated with particular dates or with fixed quotas. The tithe (like the firstfruits) was 
expropriated from the Levites and priests and given over to the owner, who 
would eat it in the central temple. This liberalization apparently originated in a 
reform, namely, the centralization of the cult from the time of Hezekiah-Josiah 
(see below). 

The Priestly Literature and Deuteronomy: 
Comparison of Tradition and Style 

The Peroration. At the end of the holiness code (Lev 26), as at the end of the 
Deuteronomic law code (Deut 28), there is a section comprising blessings and 
curses, but there is a distinct difference between these two sections. In Lev 26 
the setting is local and agricultural in character: the threshing and vintage 
(26:5), the vicious beasts in the land (26:6, 22; cf. Gen 37:33; 2 Kgs 17:26), 
deserted sites (Lev 26:30-31; cf. Amos 7:9), and the desolation of the land (Lev 
26:32ff.). There are also special literary signs that can be noted here, such as the 
repeated refrain: “But if you do not obey . . . and if you remain hostile to me” 
(26:14, 21, 23, 27), as well as the typological numbers seven (26:18, 21, 24, 28) 
and ten (26:26). The parallel section in Deuteronomy contains no material 
bearing a local character of the type indicated, but rather emphasizes global 
catastrophes alluding to an Assyrian conquest, such as plague, pillage of prop¬ 
erty, and exile of children by a cruel nation that comes from afar (28:30-34, 48- 
51), a harsh siege of all towns (28:52-57), and the king's exile (28:36). An 
analysis of the arrangement of curses indeed shows that it manifests the distinct 
influence of seventh-century b.c.e. Assyrian treaties (Weinfeld 1965). 

Levitical Priests. The priestly literature makes a clear distinction between 
priests and Levites, while Deuteronomy speaks of one class: “levitical priests.” 
There is no basis to assume that the priestly code was the first one to form the 
distinction between the two classes, priests and Levites. On the contrary, it is 
clear that Deuteronomy already recognized the two classes (cf. Deut 18:3-5 
with 6-8), but it rather deliberately identifies the status of the Levite (18:6-8) 
and creates the single status of the “levitical priests.” The Levites who served in 
the provincial towns until the reform lost their status after the reform, and for 
this reason the Deuteronomic legislator displays concern for them in two ways: 
by giving them the opportunity to receive the rightful holy dues (see 18:6-8), 
and by including them in holy feasts and gifts (12:12, 18; 14:27, 29; 16:11, 14). 

Stylistic and Idiomatic Differences 

The two theological schools each adopted separate forms of expression and 
linguistic usages. It is impossible to determine priority or lateness on the basis of 
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these expressions because it is impossible to differentiate strata in the biblical 
language of the First Temple period. Certain differences can at least point to 
differences of sociological approach and attitude. The following list the main 
differences: 


Deuteronomy 

Priestly Literature 

sa c areykem 

moseboteykem 

ha’ah wehager 

ha’ezrah wehager 

sebet 

matteh 

qahal 

( edah 

padah 

ga 5 al 

samar 

zakar 

samar we c asah 

zakar we c asah 

halak bedarkey 

halak behuqot 

halak ’aharey 

zanah aharey 

gedilim 

slsit 

senat semittah 

senat sabbatton 

he c ebir ba 3 es 

natan mizar c o lamolek 

ger yatom we 5 
almanah 

he c ani wehager 

bibeli da ( at 

bisegagah 

sem YHWH 

kebod YHWH 

sikken semo 

sakan 

5 aron habent 

5 aron ha c edut 

luhot haberit 

luhot ha c edut 

ubi c arta har c a 

wenikretah hanepes 

miqirbeka 

me c ameyha 

haya bo het J 

nasa 5 het 5 


Some of the differences can be explained on a theological basis, for example, 
“Glory of God (Kebod YJ” in contrast to “name of God (sent Y.)” and “[God] 
dwelled (sakan)” as opposed to “caused God's name to dwell (sikken)” (see 
below). Others can be explained on a sociological basis, as in the use of mosab 
‘settlement’, c edah ‘congregation’, ge’ullah ‘redemption, acting as a kinsman’, or 
nkrt m c myw ‘be cut of its kin’, which indicate a patriarchal background, in 
contrast to sa c ar ‘gate’, qahdl ‘assembly’, pidyon ‘ransom’, b c r mysr'l ‘be extir¬ 
pated of Israel’, which indicate a more socially urban background. The provin¬ 
cial background of the priestly literature becomes evident in comparing Lev 26 
with Deut 28 (see above). In this regard it is significant that Deuteronomy 
makes no mention of not working the land during the sabbatical year, which is 
so basic in Lev 25-26 (Japhet 1986). In contrast, it places special emphasis on 
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the release from debts, which is important in an urban society. Another signifi¬ 
cant fact in this connection is the role played by the foreigner (nkry) in Deuter¬ 
onomy. As is known, foreigners acted as traders in ancient Israel, and it is 
against the background of buying and selling that they are portrayed in Deuter¬ 
onomy (14:21; 15:3; 23:21; 29:21; see Weinfeld 1968a). 


12. Deuteronomy as Turning Point 
in Israelite Religion 

The Josianic reform revolutionized all aspects of Israelite religion The cen¬ 
tralization of the cult was in itself a sweeping innovation in the history of the 
Israelite cult, but its consequences were—as we shall see—decisively more revo¬ 
lutionary in nature, in that they involved the collapse of an entire system of 
concepts that for centuries had been regarded as sacrosanct. The elimination of 
the provincial cult permitted the transformation of Israel’s religion into a more 
abstract religion, one that minimized external expression (see below). Indeed, 
the very purpose of the book of Deuteronomy was to curtail and circumvent the 
cult and not to extend or enhance it. The Deuteronomic conception of cult is 
vastly different from that reflected in the Tetrateuchal sources; it represents a 
turning point in the evolution of the faith of Israel. 

Let us start with the concept of the divine abode. Deuteronomy defines the 
Sanctuary as “the place where YHWH chose to cause his name to dwell there.” 
It has been rightly observed (von Rad 1963, pp. 38-39) that the expression “to 
cause his name to dwell (Iskn smwj” reflects a new theological conception of the 
Deity, and that the repeated consistent employment of this and similar expres¬ 
sions (swm smw/hyh sm\v/qr 3 smw/bnh Ismw/hqdys Ismw; see Weinfeld 1972a, 
pp. 324-25) by the author of Deuteronomy and his followers is intended to 
combat the ancient popular belief that the Deity actually dwelled within the 
Sanctuary. The Deuteronomic school used this “name” phraseology in a very 
consistent manner and never made the slightest digression from it. There is not 
one example in the Deuteronomic literature of God’s “dwelling in the temple” 
or the building of a “house of God.” The temple is always the “dwelling of his 
name,” and the house is always built “for his name.” This consistency is seen 
most clearly when a Deuteronomic text is interwoven with an earlier text, which 
does not know the “name theology.” Thus, for example, in the authentic part of 
Nathan’s prophecy the main issue is the building of a house for God’s dwelling 
(Isbtw, 2 Sam 7:5, 7), while the Deuteronomist (v 13a; Driver 1913, p. 276 n. 1; 
McCarter 1984, 2.205—6) speaks about building a house for “his name.” Simi¬ 
larly, the account of the temple’s construction and the ancient story of dedica¬ 
tion of the temple speak plainly about building a house for God (1 Kgs 6:1, 2; 
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8:13), while the Deuteronomist, whenever he mentions the building, describes 
it as being built “for the name of God” (1 Kgs 3:2; 5:17, 19; 8:17, 18, 19, 20, 44, 
48). 

The most definite expression of this theology is to be found in the Deutero- 
nomic litany of Solomon in 1 Kgs 8. 11 According to the deuteronomistic prayer 
(vv 14-69), the temple is not God’s place of habitation but serves only as a 
house of worship in which Israelites and foreigners alike may deliver their 
prayers to the God “who dwells in heaven.” The idea that God’s habitation is in 
heaven is here expressed most emphatically in order to eradicate the belief that 
the Deity sat enthroned between the cherubim in the Temple. Whenever the 
expression “your dwelling place (mkwn sbtk)" is employed it is accompanied by 
the word “in heaven” (vv 30, 39, 43, 49). The Deuteronomist is clearly disput¬ 
ing the view implied by the ancient song that opens the prayer (vv 12-13) and 
designates the temple as God’s exalted house (byt zbl) and a dwelling place 
(mkwn sbtk) forever. The Deuteronomist in the prayer ascribed to Solomon 
consistently appended to the expression mkwn sbtk the word hsmym ‘in heaven’ 
in order to inform us that it is heaven that is meant here and not the temple, as 
the ancient song implies. In fact, however, the term “your dwelling place (mkwn 
sbtk)" in early sources as well as in Solomon's song (vv 12-13) denotes the 
Sanctuary, and it is the Deuteronomist who is here attempting to alter this 
meaning and thereby wrests the song from its original sense. 12 

The theological corrective, that is to say, the addition of “heaven” to the 
phrase “holy habitation” occurs in Deuteronomy itself. In Deut 26:15 the Isra¬ 
elite in his prayer says, “Look down from your holy habitation (m'wn qdsk), 
from heaven.” The words “from heaven” seem to be an explanatory gloss in¬ 
tended to prevent misconstruing the expression “holy habitation” as referring to 
the Sanctuary. Indeed, the fact that the earlier prevailing conception was that 
God’s habitation (mSvn) was in Zion may be inferred from Ps 76:3: “His abode 
has been established in Salem, his habitation (mSvntw) in Zion.” This abstract 
view of the heavenly abode is also reflected in the Deuteronomic account of the 
Sinaitic revelation. In contrast to the account in Exod 19 of God’s descent upon 
Mount Sinai (19:11-20), we read in Deut 4 36, “From heaven he let you hear 
his voice . . . and on earth he let you see his great fire; and from the midst of 
that fire you heard his words.” Deuteronomy has, furthermore, taken care to 
shift the center of gravity of the theophany from the visual to the aural plane. In 
Exod 19 the principal danger confronting the people was the likelihood that 
they might “break through to the Lord to gaze” (v 21); it was to prevent this 
that there was need to “set bounds for the people round about” (v 12) and to 
caution them not to ascend the mountain. Indeed, the pre-Deuteronomic texts 
invariably speak of the danger of seeing the deity: “For man shall not see me 

11 On the deuteronomistic nature of this prayer see Weinfeld 1972a, pp 35-36. 

12 In Exod 15:17, mkwn sbtk may refer to the heavenly temple. 
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and live” (Exod 33:20), and similarly in Gen 32:31: “For I have seen God face 
to face, and yet my life is preserved” (cf. Judg 13:22; Isa 6:5). The book of 
Deuteronomy, by contrast, cannot conceive of the possibility of seeing the Di¬ 
vinity. The Israelites saw only “his great fire,” which symbolizes his essence and 
qualities (4:24: “for YHWH your God is a consuming fire, an impassioned 
God,” cf. 9:3), whereas God himself remains in his heavenly abode. The danger 
threatening the people here, and the greatness of the miracle, is that of hearing 
the voice of the Deity: “Has any people heard the voice of God speaking from 
the midst of a fire, as indeed you have, and survived?” (4:33; cf. 5:23). 

This attempt to eliminate the inherent corporeality of the traditional im¬ 
agery also finds expression in Deuteronomy’s conception of the Ark. The spe¬ 
cific and exclusive function of the Ark, according to the book of Deuteronomy, 
is to house the tablets of the covenant (10:1-5); no mention is made of the Ark’s 
cover (kprt) or of the cherubim that endow the Ark with the semblance of a 
divine chariot or throne (compare Exod 25:10-22 = the priestly text). The 
holiest vessel of the Israelite cult performs, in the Deuteronomic view, nothing 
more than an educational function: it houses the tablets upon which the words 
of God are engraved, and at its side the book of the Torah is laid, from which 
one reads to the people so that they may learn to fear the Lord (Deut 31:26; cf. 
vv 12 and 13). The Ark does not serve as God’s seat upon which he journeys 
forth to disperse his enemies (Num 10:33-36), but only as the vessel in which 
the tablets of the covenant are deposited. This becomes quite clear when we 
compare Deut 1:42-43 with Num 14:42-44, a tradition on which the Deutero¬ 
nomic account is based. In Num 14:44 we read that after the sinful incident of 
the spies “the Ark of the Covenant of YHWH departed not out of the camp,” 
and this was the reason for the Israelites’ defeat in their subsequent battle with 
the Amalekites and Canaanites. The Deuteronomic account, conversely, com¬ 
pletely omits the detail of the Ark and ascribes the Israelite defeat to the fact 
that God was not in their midst. 

The author of Deuteronomy similarly relates that it was God who went 
before the people to seek out new resting places (1:33), whereas the earlier 
source, on which Deuteronomy is dependent, relates that it was the Ark that 
journeyed forth before the people to seek out new resting places for them (Num 
10:33). The absence of the Ark is especially striking in the Deuteronomic law of 
warfare (23:15). One would expect a passage that speaks of the presence of the 
Divinity within the military encampment to make some mention of the Ark, 
which accompanied the warriors on their expeditions, as in 1 Sam 4:6-7, “And 
when they learned that the ark of YHWH had come to the camp . . . they 
said, the gods have come into the camp.” The Deuteronomic law, however, 
speaks of YHWH as moving about the camp (23:15) but does not make the 
slightest allusion to the Ark or the holy vessels. 

A similar conception is encountered in the book of Jeremiah, for instance at 
3:16-17, “They shall say no more, ‘The ark of the covenant of YHWH,’ it shall 
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not come to mind. ... At that time Jerusalem shall be called the throne of 
YHWH.” In other words, the Ark of the Covenant shall no longer serve as 
God’s seat, as the people were previously accustomed to believe, but all of 
Jerusalem shall be “the seat of YHWH,’’ that is, in a symbolic sense (Weinfeld 
1976a). In another passage the prophet declares, “Do I not fill heaven and 
earth? says YHWH” (23:24), recalling the words of Deutero- (or Trito-)Isaiah 
when he expressly repudiates the notion of the Sanctuary as the place of God’s 
habitation: “Heaven is my throne and the earth is my footstool, what is the 
house which you build for me? and what is the place of my rest?” (66:1). This 
view is also met with in the Deuteronomic prayer of Solomon: “Behold, heaven 
and the highest heaven cannot contain you; how much less this house that I 
have built” (1 Kgs 8:27). The Sanctuary is here conceived as a house of prayer 
and not as a cultic center. This tendency to minimize the cult is already mani¬ 
fest in the book of Deuteronomy and signifies a religious turning-point that 
occurred following the abolition of the high places and the provincial sanctuar¬ 
ies. 

The first thing that strikes our attention when endeavoring to grasp the 
significance of sacrifice in the book of Deuteronomy is that we do not find 
sacrifice practiced for its own sake. The Deity, in the Deuteronomic view, has 
no need of the “pleasing odor (ryh nyhh)” of sacrifices, and no mention is made 
of the “food of God,” which is amply attested in the priestly code (cf., e.g., Lev 
1:9, 13, 17; 21:6, 8, 17, 21). Neither is there any mention of the sin and guilt 
offerings designed to atone for involuntary sins, ritual impurity, perjury, theft, 
and deception (Lev 4-5). The author’s view seems to be that spiritual purifica¬ 
tion and repentance—consisting of confession and prayer—and not sacrificial 
offerings expiate sin. The sole instance in which the book of Deuteronomy does 
mention a rite analogous in character to the sin and guilt offering is in the law of 
unsolved murder (Deut 21:1-9). Yet, interestingly enough, it is precisely this law 
that reflects Deuteronomy’s special attitude to sacrifice. The rite conducted here 
does not consist of a sacrificial offering complete with ceremonial slaughter and 
blood sprinkling, but calls only for the breaking of the heifer’s neck in an 
uncultivated valley. The priests are present during this act, not because they 
play any part in the execution of the ritual, for this is carried out entirely by the 
elders, but merely to guarantee the religious aspect of the ceremony by presiding 
over it. The entire act has a symbolic value: the heifer’s neck is broken at the 
scene of the crime, as it were, and the elders cleanse their hands only as a 
purificatory expression of their innocence (cf. Pss 24:4; 26:6-10; 73:13; etc.). 
There is no laying of the hands on the heifer or a transference of the sin to it, as 
in the case of the ritual scapegoat (Lev 16:21), because its beheading as such 
does not atone for the sin; expiation is effected only by the confession and 
prayer uttered at the close of the ceremony (vv 7-8). It is true that the custom 
itself originated in a rite of elimination, as shown by D. P. Wright (1987). In the 
present formulation, however, nothing is said about removal of impurity or sin 
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by the priest, as in Lev 14:53 and 16:22, or about the transferral of the evil to 
the open country, as in Lev 16:22 and in the Mesopotamian incantations (cf. 
ibid., p. 402). In this rite, God absolves the sin himself without recourse to any 
intermediary, whereas in the priestly literature all expiatory sacrifices are exe¬ 
cuted by the priests, whose mediation alone effects the expiation of the sin (cf. 
the common priestly expression in the book of Leviticus: “and the priest shall 
make atonement for him”). In the Deuteronomic law, atonement is possible 
only through the confession of the elders of the city, who, as representatives of 
the guilty city, beseech absolution through prayers; in the priestly school expia¬ 
tion is effected through ritual sacrifice and incense burning, which are mostly 
not accompanied by prayer on the part of the penitent. 

Deuteronomic sacrifice consists primarily of offerings that are consumed by 
the offerer in the Sanctuary and are designed to be shared with the poor, the 
Levite, the alien resident, the orphan, and the widow. The constant emphasis 
on the obligation to share the sacrificial repast with indigent persons creates the 
impression that the principal purpose of the offering is to provide nutriment for 
the destitute elements of Israelite society. The author of Deuteronomy alludes 
to this himself when, after prescribing that the joyful nature of the festival be 
shared with the personae miserabiles, he goes on to say, “You shall remember 
that you were a slave in Egypt; and you shall be careful to observe these stat¬ 
utes” (16:22). It is indeed remarkable that the very book that promulgates the 
law of centralized worship at the “chosen place” has not so much as a word to 
say about the presentation of communal sacrifices (the daily and seasonal offer¬ 
ings) that constituted the principal mode of worship at this exclusive Sanctuary. 

Sacrifice, according to Deuteronomy, is not an institutional practice but a 
personal one, which has two principal objects: the first is humanitarian, to share 
the sacrificial repast with the poor, as noted above; and the second is private, to 
fulfill a religious obligation and express one’s gratitude to the Deity by means of 
votive offerings (12:6, 11, 17, 26; 23:22-24). God has no need of the sacrifice 
itself; it is only an expression of gratitude to the Deity, and this constitutes its 
entire significance. We may perhaps note in passing that the expression “to pay 
a vow (slm ndr),” found in wisdom literature (Prov 7:14; Eccl 5:4), is not found 
in any book of the Pentateuch except Deuteronomy (23:22). 

The same attitude is revealed in the only passage in Deuteronomy (12:27) 
that describes the manner in which the sacrifice is to be offered. The verse 
differentiates between nonburnt offerings and burnt offering ( c oldh), and ordains 
that the flesh and blood of the burnt offering be offered up entirely on the altar, 
whereas the blood of the nonburnt is to be poured upon the altar and the meat 
eaten. It is most surprising that the author makes no mention of the burning of 
the suet, the fat piece that is set aside for God and which thus renders the meat 
permissible for priestly and lay consumption (I Sam 2:12-17). The blood and fat 
were deemed to be the food of God (cf. Ezek 44:7), which is why the priestly 
literature forbids the eating of the fat, just as it forbids the “eating” of blood 
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(Lev 7:22-27). Yet the author of Deuteronomy not only fails to mention the 
interdiction concerning the eating of the suet, he completely ignores the fact 
that the suet was to be offered upon the altar, the very reason for which the 
sacrifice had to be offered at the Sanctuary. Ritual detail, then, is of no impor¬ 
tance to the author of Deuteronomy, and it is possible that he deliberately 
ignored it because it did not accord with his own religious frame of mind. 

Sacrifice, however, is not the only rite to be conceived differently by the 
book of Deuteronomy, for all laws pertaining to cult and ritual are here con¬ 
ceived more rationally than in the earlier sources. This is particularly evident in 
the laws contained in chaps. 12-19, which are a direct consequence of the 
implementation of cult centralization and form the legal basis of the religious 
reformation. These laws clearly mirror the change in religious beliefs and atti¬ 
tudes that occurred in the wake of the reform. 

Chapter 12 promulgates the law of centralized worship at the chosen place, 
but alongside this law, or as a result of it, we find the authorization permitting 
nonsacrificial slaughter. Whereas before the reform all slaughter—except that of 
game animals—was deemed to be a sacral act and was prohibited even for 
nonsacrificial purposes unless the blood was sprinkled upon the altar (Lev 17:1 — 
7; cf. 1 Sam 14:32-35), it was now permissible to perform nonsacrificial slaugh¬ 
ter without being obliged to sprinkle the blood upon an altar (Deut 12:15, 16, 
20-24). It need hardly be said that the sanctioning of profane slaughter freed a 
significant aspect of Israelite daily life from its ties to the cultus. The more 
crucial import of the law, however, is that by sanctioning nonsacrificial slaughter 
it repudiates the hallowed Israelite dogma that ascribed a sacral quality to the 
blood and prohibited one from pouring it upon the ground. According to the 
priestly document or, to be more precise, the holiness code, the blood of slaugh¬ 
tered animals potentially valid for sacrifice must be sprinkled upon the altar, 
whereas the blood of game animals—which are invalid for sacrifice—must be 
covered with dust (Lev 17:13): for all spilled blood, even of fowl and beasts of 
prey, cries out for vengeance and satisfaction, and if the shedding of blood 
cannot be atoned by offering it upon the altar, then it must be covered up. 
Uncovered blood begs, as it were, for an avenger (Job 16:18, “O earth, cover not 
my blood,” cf. Isa 26:21; Ezek 24:7-8), a role that, in the case of homicide, is 
assumed by the Deity. The author of Deuteronomy, by contrast, declares that 
the blood of all animals slaughtered for nonsacrificial purposes may be poured 
upon the ground like water (12:16 and 24), thereby asserting that blood has no 
more a sacral value than water has. He does, to be sure, retain the interdiction 
on the eating of blood (compare Deut 12:23 with Gen 9:4; Lev 17:11), but he 
absolutely repudiates the concept that the spilled blood of animals requires 
satisfaction. 

The book of Deuteronomy also contains a less sacral conception of the tithes 
than do the other Pentateuchal sources. The tithe, which the priestly document 
designates as “holy to the Lord” (Lev 27:30-33) and which, according to a 
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second tradition, accrues to the Levites (Num 18:21-32), remains by Deutero- 
nomic legislation the property of the original owner (14:22-27). Furthermore, it 
may be secularized and employed for profane purposes on payment of its equiva¬ 
lent monetary value (without the addition of the fifth part required by the 
priestly school; cf. Lev 27:31). This provision seems to be yet another expression 
of the liberation of the cultus from its intimate ties to nature. The sanctity of 
the tithe is not conceived as an inherent quality of the grain or animal, as in the 
priestly document (Lev 27:30-33), for it is man who consecrates it and may, if 
he wishes, secularize it through redemption. In the Deuteronomic view, sanctity 
is not a taboo that inheres in things that by nature belong to the divine realm, 
but is rather a consequence of the religious intentions of the person who con¬ 
secrates it. 

The wording of the Deuteronomic law of firstlings makes this conception 
particularly clear. The author of Deuteronomy instructs the Israelite to conse¬ 
crate ( tqdys) the firstborn of his animals to YHWH (Deut 15:19)> a command 
that openly contradicts the injunction in Lev 27:26: “But a firstling of animals, 
which as a firstling belongs to YHWH, no man may consecrate ( Pyqdys ), 
whether ox or sheep; it is YHWH’s.” According to the priestly law the sanctity 
inheres in the animal by virtue of its birth (cf. “which as a firstling belongs to 
the Lord,” } srybkr IYHWH); it is not man who makes it holy. Thus Num 18:17 
expressly forbids the redemption of the firstling of clean animals: “But the 
firstling of a cow . . . you shall not redeem; they are holy.” Man can neither 
make the firstling holy nor secularize it by redemption. The author of Deuteron¬ 
omy, in contrast, by ordaining that the owners consecrate their firstlings with 
the alternative of redemption if they find it too difficult to bring them to 
Jerusalem (14:23ff ), shows that he does not recognize automatic sanctity but 
only sanctity that derives from the express will of the consecrant. 

Like the tithe, the firstling is also taken from the possession of the priest and 
is restored to the owner. According to JE (Exod 22:29; 34:19) and the priestly 
school (Nurn 18:15-17), the firstling is “holy to YHWH” whether it is given to 
the Lord (Exod 22:29) or presented to his servants (i.e., the priests, according to 
the priestly text, Num 18:17-18); while according to Deuteronomy it remains in 
the possession of its original owner, though he is obliged to consume it at the 
chosen place. Indeed, it is the law of the firstlings that informs us of the author’s 
negative attitude regarding holy taboo. In the earlier laws the regulations per¬ 
taining to the redemption of the firstlings of clean animals are always accompa¬ 
nied by regulations concerning the firstborn of humans and the firstlings of 
unclean animals (Exod 13:2, 12, 15; 22:28-29; 34:19-20; Lev 27:26-27; Num 
18:15-18). The book of Deuteronomy, however, omits the laws of the human 
firstborn and the firstlings of unclean animals because these regulations in no 
way advance its humanitarian purposes (the participation of the personae miser- 
abiles in the consumption of the firstlings) and because they are based on mythi- 
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cal and magical conceptions not shared by the author of Deuteronomy (see 
above). 

The severance of these laws from the realm of myth and magic finds its 
clearest expression in the Deuteronomic ordinances concerning the Paschal sac¬ 
rifice. According to the JE and priestly documents the Paschal sacrifice is a 
domestic celebration accompanied by apotropaic rites of an animistic nature: 
the Paschal blood is daubed upon the lintel and doorposts (Exod 12:7 [priestly], 
22 [JE]); the animal must be roasted together with its head, legs, and inner parts 
(v 9); it may not be removed from the house; no bone may be broken (v 46); and 
a special dress is prescribed for the celebrants (v 11). In the Deuteronomic law, 
hoover, not the slightest reminiscence of these magical prescriptions has been 
preserved. The Paschal ritual has instead been converted into a communal sacri¬ 
fice, which must be offered up at the central Sanctuary like all other sacrifices. 
The Paschal offering—which is the most ancient sacrifice in Israel’s tradition 
and which apparently originates from the tribes’ former nomadic life—suc¬ 
ceeded in preserving its early primitive character until it was here divested of its 
original import and recast in a form more consistent with the spirit of the times. 
Even the earliest features of the sacrifice, such as the requirement that it be 
selected only from sheep or goats, or that it be roasted by fire—which attest to 
the nomadic origin of the ritual—have been completely obscured by the Deuter¬ 
onomic law. The new provision allows the Israelite to select the animal from 
cattle as well as sheep and goats (Deut 16:2) and permits it to be boiled like any 
ordinary sacrifice (v 7). 


13. Deuteronomy and 
Its Northern Roots 

I have already dwelled on the importance of the Shechemite tradition (the 
ceremony of Gerizim and Ebal in the framing of the Deuteronomic code; see 
above), which shows a predilection for the northern heritage. I shall now check 
the northern influence on the code and on its basic principles. 

The Purification of the Cult 

The purification from Israel’s cult of pagan elements, including the abolition 
of the high places, associated with the Hezekianic-Josianic reforms, has its roots 
in northern Israel. 

The struggle with Baal worship started in the north in the period of Ahab, 
and in the time of Jehu the Baal was extirpated from Israel (2 Kgs 10:28). From 
the struggle with the Baal apparently evolved the polemic against the golden 
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calves, which is expressed by Hosea (10:5; 13:2). As is well known, the sins of 
the Baal and of the golden calves are, in Deuteronomic historiography, the two 
decisive sins of Israel. Both sins were condemned in northern Israel (see espe¬ 
cially Hosea) before the rise of the Deuteronomic movement. 

Furthermore, it seems that the condemnation of astral worship so character¬ 
istic of the Deuteronomic writings has its roots in the north. Amos 5:26 refers 
vaguely to this sin (cf. Weinfeld 1972b, pp. 149-50), but the assault is more 
clearly expressed in the LXX version of Hosea. In the framework of the admoni¬ 
tion against pagan worship in Hos 13:1-4 we find in the LXX a short doxology 
at the end of v 4, which reads as follows: “I am YHWH your God who forms 
(stereon) the heavens and creates (ktizon) the earth, whose hand created all the 
host of heavens and I did not fix them for you to go after them. I am the God 
who brought you out of Egypt. . . (The pair stereo and ktizo is found only in 
Amos and Hosea, and the Greek of the doxology in Hos 13:4 is very similar to 
Jer 8:2, which is also concerned with astral worship.) 

We find here affinities with other scriptures that condemn astral worship 
and specify that the worship was assigned by God to other nations and was 
forbidden to the Israelites (Deut 4:19; 17:3; 29:25). It seems that, like Amos, 
Hosea incorporated doxologies into his prophecies in the context of admonitions 
concerning foreign worship (for the authenticity of the doxologies in Amos, see 
Crenshaw 1975). Similar hymnic affirmations are attested in Job (5:9-16; 9:4- 
10) and in Deutero-Isaiah (40:22, 42:5; 44:24; 45:18). The fact that in the 
Hoseanic passage reflected in the LXX, hymnic elements are found like the ones 
in Job and Deutero-Isaiah may teach us that doxologies like those of Amos were 
interwoven in the admonition of Hosea. 

Another interesting short doxology in Hos 12:6 polemicizes against popular 
religious views. As H. L. Ginsberg recognized, 13 Hos 12:4-5 contains criticism 
of the notion of Jacob wrestling with the angel (cf. Gen 32:25f ). Hosea seems 
to imply in 12:6 that one should not rely on angels because God himself is the 
savior and none else: “Yet YHWH the God of Hosts, must be invoked as 
YHWH” (NfPS) (and not any of the angelic hosts). The same attitude is to be 
recognized in the book of Deuteronomy. Deuteronomy chap. 7 purposely omits 
the angel encountered in the old Exodus traditions of Exod 23, on which it 
relies (see the Comment to Deut 7). A similar omission occurs in Deut 26:8, 
which is verbally dependent on Num 20:15-16, where the angel appears as 
bringing the people out of Egypt. This antiangelologic view comes clearly to 
expression in Deut 4:37: “He himself (bpnyw) led you out of Egypt.” For this 
meaning of pnym cf. Exod 33:14-15; 2 Sam 17:11. It seems that aversion to 
belief in angels as mediators is a characteristic feature of Deuteronomy. This 
accords with the facts that the Urim and Tummim are not mentioned at all in 

13 H L. Ginsberg, “Hosea’s Ephraim, More Fool Than Knave” fBL 80 (1961): 339-47. 
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Deuteronomy and that the Ark in Deuteronomy does not function as the seat of 
the Lord but only as a receptacle for the tablets (cf. above). 

The polemic against the worship of stone and wood, which is so salient in 
Deuteronomy and the Deuteronomic literature (4:25; 27:15; 28:36, 63; 29:16; 
31:29), is already found in Hosea and appears there in phraseology identical with 
that of Deuteronomy. In Hos 13:2 we find “craftman work (m c sh hrsym),” 
which is identical with m ( sh ydy hrs in Deut 27:15. Similarly, the expression 
“handiwork of man” in Hos 14:4 is most characteristic of Deuteronomic litera¬ 
ture. It seems that we ought to speak not only about the influence of Hosea on 
the Deuteronomic school but also about an iconoclastic tendency originating in 
the north, which pervaded Judah after the destruction of Samaria. It was this 
tendency that caused Hezekiah to smash the bronze serpent in Jerusalem (2 Kgs 
18:4). The chronicle that recounts this event speaks also about the removal of 
the high places, the breaking of the pillars, and the cutting down of the Ashe- 
rah: it is not by chance that all of these are mentioned together. We have to do 
here with deeds intended to purge pagan elements from Israelite religion. As is 
well known, the Canaanite cult was based on high places, which contained stone 
pillars and wooden symbols, and it seems that the inconoclastic stream that 
started in the north developed the struggle not only against the golden calves 
but also against high places, pillars, and Asherim. In the final stage all provincial 
altars were prohibited, as the doctrine of centralization of the cult reflects. This 
process too finds its echo in the book of Hosea. Let us adduce the evidence. 

Like Deut 12:2, which prohibits worship on high places because this is the 
way the pagans worship their gods, “on lofty mountains and on hills or under 
any luxuriant tree,” Hosea admonishes his generation for worshiping “on moun- 
taintops, on hills . . and under trees whose shade is pleasant” (4:13). The 

condemnation of trees in worship joins the condemnation of stone worship, as in 
the Deuteronomic literature: “he made altars a plenty, cult pillars abounded 
. . . their heart is divided, they feel guilty, he will pull apart his altars, he will 
smash his pillars” (Hos 10:1-2). There is no reference here to idolatry but to the 
multiplying of altars and pillars. Israel is guilty because of serving God with 
divided heart—false and insincere—in contrast to the “wholeheartedness” 
much stressed in the Deuteronomic writings. The same tendency is reflected in 
Hos 8:11-13: 

For Ephraim . . . has multiplied altars 
altars have become his sin . . . 
they love sacrifices, 

let them slaughter and eat meat (yzbhw bsr wy’klw), 

YHWH has not accepted them. 

(For a similar critique in an Aramaic text in Demotic script from Egypt, con¬ 
cerning hypocrisy in sacrificial worship, cf. Weinfeld 1985b). 
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This kind of reservation about altars and sacrifices is also found in Amos. He 
says, 

Come to Bethel and transgress 

Come to Gilgal and multiply transgressions, 

present your sacrifices every morning, 

and tithes every three days ... for that is what you love, o Israelites. 
(4:4-5) 

The sacrifices are seen here as transgressions, and their multiplication means 
multiplying sin, as Hosea sees in the multiplication of altars multiplication of 
sin. Hosea and Amos see the sacrifices as means for the gratification of the desire 
to eat flesh; therefore the proclamation “Let them slaughter and eat meat, 
YHWH has not accepted them.” A similar phrase is found in Jer 7:21: “Add 
your burnt offerings to the other sacrifices and eat meat. ” It is this very language 
that Deuteronomy uses (12:15) when allowing profane slaughter: “wherever (or 
whenever) you desire you may slaughter (tzbh w 3 klt bsr)” (Ginsberg 1982, p. 21). 
This is the view that took root in Judah during the days of Hezekiah and paved 
the way for the reform. 

True, it was not ideology alone that brought about the revolutionary change, 
the political circumstances also played a prominent role in this matter (Weinfeld 
1964a). But the northern opposition to multiplying sacrifices could well have 
served as the ideological support for the centralization. One must add that the 
fact that Jerusalem was saved by a miracle from Sennacherib’s assault added a 
glorious dimension to the centralization (see below). 

The objection to provincial sites created the proper atmosphere for spiritual¬ 
ization of worship. The temple in Jerusalem in the Deuteronomic school was 
conceived not as the physical house of the Lord but as the house in which God 
established his name (see above). 

We do not know whether this spiritualized understanding of the religion 
existed in northern Israel or is the outcome of inner development in Judah in 
the time of Hezekiah-Josiah. One thing is clear: it confines the line of develop¬ 
ment that started in Israel during the time of Ahab and continued until the 
period of Hosea the prophet. This brings us to the feelings of guilt and the 
expression of repentance that are so characteristic of the Deuteronomic move¬ 
ment but have their incipits in the book of Hosea. 

The Return to God 

The exile of the Israelite population, which started in 732 with the invasion 
of Tiglath Pileser III into Galilee (2 Kgs 15:29), deeply shocked the nation of 
Israel. It seems that at this time the faithful of the nation began to ponder 
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Israel’s destiny. They saw in the national catastrophe divine punishment for 
their syncretism: the worship of the Baal and the golden calves. Because of these 
sins Hosea indeed predicts dispersion into Egypt and Assyria (8:9-13; 9:3; 11:5). 
Especially striking in these predictions are the phrases “they will go back to 
Egypt,” “and Ephraim will go back to Egypt,” which reminds us of the conclu- 
sion of the threats in Deut 28:68, “and God will bring you back to Egypt with 
ships.” At the time of Hosea, the prophet, when the kingdom of Samaria dis¬ 
integrated, Israel as well as Judah had a close relationship with Egypt (2 Kgs 
17:4; Isa 18:2; 30:lff.; 31:lff ), and as the Assyrian danger approached, Israelites 
sought asylum in Egypt. The Israelite diaspora in Egypt in this period is men¬ 
tioned in Isa 11:11, which is about an exile in Egypt, Patros, and Cush. We have 
no right to see this verse as post-Exilic—as some assume—because these three 
territorial units appear in the same order in the Esarhaddon inscriptions and 
this topographical combination does not occur elsewhere (cf. Parpola 1970). It 
seems that the Jewish diaspora in upper Egypt— p-tS-rsy = the land of the 
southerner (Patros)—started in this period and continued there until the time of 
Jeremiah (Jer 44:1, 15). Hosea, who lived and acted before the fall of Samaria, 
speaks therefore about the descent to Egypt no less than about the ascent to 
Assyria (8:9). In general he speaks about wandering among nations (9:17; 7:8; 
8 : 8 ). 

The phenomenon of exile brought with it naturally the longing for return to 
the homeland and hence the current term for return (swb sbwt), which is preva¬ 
lent in the Deuteronomic literature but is first mentioned in Hosea (6:11). In 
fact, the idea of returning from exile or returning from captivity is not particular 
to Israel and Judah. It is also attested in Aramaic texts of this period, in the 
Sefire inscription: “And now the gods have brought the return (hsbw sybt) of my 
father’s house . . . and the return of Talayim” (3.24-25). 14 In Hosea 15 and in 
the Deuteronomic writings, however, the return to the land is combined with 
the return to God. Hosea speaks about God who brings about the return of his 
people and heals Israel: “When I would bring about the restoration of my 
people, when I would heal Israel” (6:11-7:1). Similarly, we read in 14:2-5, 
“Return, O Israel, to YHWH your God, for you have fallen because of your sin. 

. . . I will heal their apostasy. 1 will take them back in love.” The return to God 
is then conditioned by healing caused by God out of generous love, an idea that 
occurs in Deut 30:1-10 and 4:29-30. This, like Hos 14:2-10, comes after a list 
of threats (28; 29:9-28). As in Hos 14:2, in Deut 30:2 we find the expression “to 
return to God” as well as the expression swb sbwt. Here, also, it is accompanied 
by the idea of divine help in enabling the people to repent: “The Lord will 
circumcise your heart ... to love YHWH your God” (v 6). Circumcision of 

14 Cf. Fitzmyer 1967. For the other minorities in Syria striving to return to their home¬ 
land, see Ephal 1977. 

15 For a thorough analysis of the theme of repentance in Hosea see Biram 1955. 
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heart here parallels the healing of apostasy in Hosea 14:5, J rp } mswbtm. The 
same idea appears in Jeremiah: 

Return to me apostate sons. I will heal your apostasy ( 3 rp 3 mswbtykm) (3:22). 

I will heal and cure Judah and Israel ... I will restore their fortunes, I will 
cleanse them of all the wickedness and sin (33:6f.). 

In another instance dealing with restoration and repentance we find more verbal 
congruence between Deuteronomy and Hosea: 

Hos 5:15-16:1 Deut 4:29-40 


In their distress (bsr Ihm) they will You will seek the Lord . . . when 
seek me. “Come let us return to you are in distress (bsr Ik) r , . . you 
YHWH.” will turn back to YHWH. 

As indicated above, Deut chaps. 30 and 4 are of the post-Exilic period. But one 
has to admit in the light of Hosea that the ideas of repentance and return 
started to crystallize in northern Israel and were later adopted in Judah and 
applied to the exile of Judah (cf. Jer 29:13-14; 1 Kgs 8:47f.). 

The affinities between Hosea and Deuteronomy may also be found in other 
areas of theology: thus the concept of the love of God for Israel is very clearly 
expressed in Hosea as well as in Deuteronomy: Hos 11:1-8; 14:5, Deut 1:31; 
10:15; and cf. Jer 31:2. The same applies to the concept of bent connected to 
Torah, which is central in the Deuteronomic literature but is clearly attested in 
Hosea (8:1, cf. 6:7; 8:12). There is no justification for denying the authenticity 
of these verses in Hosea, for the concept of despising the Torah of YHWH 
occurs also in Isa 5:24 and 30:9, undisputed Isaianic verses. 16 

The most striking point of contact between Hosea and Deuteronomy is the 
formulation of the idea of hubris. The concept of forgetting YHWH out of 
affluence and satiety, which also occurs in other biblical sources (Deut 32:1 Of.; 
cf. wisdom literature, Weinfeld 1972a), is expressed in Hosea and Deuteronomy 
in a particularly idiosyncratic manner: man eats his fill, and his heart grows 
haughty and forgets God. 


16 L. Perlitt argues that m*s twrt YHWH in Isa 5:24 as well as in Amos 2:4 is 
deuteronomistic (1969, p. 147). But this phrase is not attested in Deuteronomic 
literature. Cf. the list of idioms and indexes in Weinfeld 1972a, pp. 320ff. 
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Hos 13:6 


Deut 8:12-14 


They were filled, 
their heart was lifted up, 
therefore they forgot me. 
(sbSv wyrm lbm ( l kn skhwny) 


Lest, when you have eaten and 

are filled . . . 

your heart be lifted up 

and you forget YHWH your god 

(pn t c kl wsb't . . . wrm Ibbk 

wskht \ YHWH 3 lhyk) 


The verbs are identical in both sources: sb\ rwm lb, skh. The idea as such occurs 
in the Song of Moses (Deut 32:10ff.), in the framework of the description of 
leaving the desert and coming into the affluent land. It is interesting to note 
that Hosea 13:6 follows a mention of God guiding the Israelites in the desert. 

How are we to explain the contact between northern prophecy and the book 
of Deuteronomy, which became the basis for Jerusalemite theology in the 
period of Hezekiah-Josiah? 


The National Renascence at the Times 
of Hezekiah and Josiah 

After the fall of Samaria, Hezekiah, king of Judah, made efforts to draw the 
northern population toward Jerusalem, as may be learned from 2 Chr 30. Al¬ 
though the Book of Chronicles is a tendentious work, we have no right to see 
the event itself as fiction. The flow of northerners to Jerusalem in those days is 
now attested archaeologically. At the end of the eighth century b.c.e. Jerusalem 
underwent an expansion never encountered before; the same applies to the 
territory of Judah. As shown by N. Avigad, 17 Jerusalem at that time included 
the western hill of the city, now the Jewish quarter. By the same token, the 
settlement of Judah grew immensely at this period, and the population doubled 
(cf. Kochavi, ed., 1972, pp. 20-21). The only explanation for this situation is 
that after the fall of the Northern Kingdom, Israelites began to migrate to the 
south to the territories under the control of their brethren (cf. Broshi 1974, pp. 
23-26). That people from the north were attached after the fall of the Northern 
Kingdom to Jerusalem and its cult may be learned from the fact that after the 
destruction of the Temple of Jerusalem, people from Shechem, Siloh, and Sa¬ 
maria made pilgrimages to the temple site (Jer 41:5). It seems that in this period 
the hatred between Judah and Israel vanished, and some kind of symbiosis 
between the sister nations was established. This is reflected perhaps in Isaiah’s 
consolation oracle of this time: “Ephraim’s jealousy shall vanish and Judah’s 
enmity shall end, Ephraim shall not envy Judah and Judah shall not harass 

17 N. Avigad, The Upper City of Jerusalem (Jerusalem, 1980), pp 23ff. 
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Ephraim” (11:13). In the continuation of this oracle we read about the expan¬ 
sion of Israel and Judah toward the Philistine territory in the west on the one 
hand and toward Ammon, Moab, and Edom in the east on the other (v 14). 
The period of Hezekiah was indeed a period of great expansion. In 2 Kgs 18:8 
we hear about Hezekiah overrunning Philistia as far as Gaza, and from 1 Chr 
4:41-43 we learn about his incursion toward Seir in the south. It is in this period 
that “the remnant of Israel . . . and the house of Jacob” return to the Lord 
and to “the mighty God” ( 3 lgbwr; Isa 10:20-21). 18 As has recently been seen by 
H. Cazelles, the remnant that returns (s’r yswb) represents the Israelites from 
the north who join Judah and accept the authority of Hezekiah, styled (among 
other things) “El Gibbor” (cf. Isa 9:5). 19 The same imagery is found in Mic 5:1. 
Micah speaks about the youngest of the clans of Judah, who will rule Israel: 
“then the rest of the brethren will return to the children of Israel” (5:1-2). This 
rectifies the earlier situation, when Judah was cut off from the other tribes (cf. 
Deut 33:7: “Hear, O YHWH, the voice of Judah and bring him back to his 
people”). Micah goes on to say that the leader of Judah “will stand and shep¬ 
herd by the might of YHWH . . . Assyria with the sword” (vv 3-5). This suits 
Hezekiah, who rebelled against the king of Assyria and expanded the territory of 
his kingdom (before the invasion of Sennacherib). 

This period of national revival may explain the nationalistic and patriotic 
atmosphere prevailing in Deuteronomy and Deuteronomic literature. The book 
of Deuteronomy abounds with military speeches aimed at strengthening the 
people in their future wars with their enemies (Weinfeld 1972a, pp. 45-59). 
These in fact reflect the national fervor of the times of Hezekiah-Josiah. Re¬ 
marks such as “be strong and courageous (hzq w*ms) ”• “no man shall be able to 
stand against you (l 3 ytysb *)>s bpnykm)”; “every spot on which your foot treads 
shall be yours”; and “YHWH your God will put your dread and fear of you over 
all the land in which you set foot” (11:24-25) seem to express the national 
enthusiasm of the period of Hezekiah-Josiah. I refer to the Hezekianic or Jo- 
sianic period because it is very hard to date the various layers of Deuteronomic 
literature. As the book of Deuteronomy was discovered in the days of Josiah 
(622 b.c.e.) we must suppose that the main layout of the book existed long 
before that time—that is, at the time of Hezekiah. But we still do not know 
what belongs to later Josianic elaboration and what existed before (see below). 

The idea of the ban on all Canaanite population also seems to have crystal¬ 
lized at this time. According to Deuteronomy the Israelites are commanded to 
exterminate all of the Canaanites and not to leave a soul of them living (Deut 
7:1-2; 20:16-17). Such a policy, obliging the extermination of the whole popula¬ 
tion of the land whether fighting or passive, is utopian and is indeed unheard of 

18 This equals hzqyh and seems to allude to King Hezekiah. 

19 H. Cazelles, “Le Nom de Shear Yashub etc.,” in Proceedings of the Eighth World 
Congress of Jewish Studies, Division A (Jerusalem 1982), pp. 47-50. 
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in the historical accounts of Israel. On the contrary, from 1 Kgs 9:21 we learn 
that the Israelites were unable to annihilate the inhabitants of Canaan, and 
Solomon subjected them to corvee labor. Rabbinic sources 20 preserved a tradi¬ 
tion according to which Joshua sent out three messages to the Canaanites: 
“Whoever wants to make peace let him make peace, whoever wants to evacuate 
let him evacuate and whoever wants to fight let him fight”; Judaism could not 
conceive a massive slaughter by command of God. The command of Herem of 
all the Canaanites in Deuteronomy is a utopian program that reflects the ongo¬ 
ing bitter struggle with the Canaanite religion and culture from the time of 
Elijah until the time of Josiah. Indeed, the reason for the annihilation of the 
Canaanites in Deut 20:18 is one of Kulturkampf: “lest they [the Canaanites] 
lead you into doing all the abominable things that they have done for their gods 
and you shall be sinful to YHWH your God.” One should acknowledge that the 
Herem as such was practiced in ancient Israel, as it was elsewhere in the ancient 
world (see the Comment to chap. 7). It is found in connection with Jericho 
(Josh 6:17) and Amalek (1 Sam 15), and is also applied to apostate or treacher¬ 
ous cities within Israel, such as the city condemned for idolatry in Deut 13:16 
and the cities of Benjamin, which were banned because of the sin at Gibeah 
(Judg 20:40, 48). It seems that Deuteronomy adopted the ancient doctrine of 
Herem from the north (cf. also 1 Kgs 20:42) and applied it theoretically to the 
seven nations of the land of Canaan. The original Herem referred to hostile 
cities, banned by means of votive proclamations (Josh 6:17; Num 21:2-3), 
whereas Deuteronomy conceived Herem as an automatic decree, which applied 
to a whole country and its inhabitants. This sort of Herem is not dependent on 
any vow or dedication, but is an a priori decree that belongs more to theory than 
to practice. 

The national patriotic attitude of Deuteronomy may also be recognized in 
its conception of the extent of the promised land. According to the ancient 
sources of the Pentateuch, and especially the list of boundaries in Num 34:1-15, 
Transjordan was not part of the land of Israel. The request of the Gadites and 
Reubenites to settle in Transjordan was considered by Moses as a sin (Num 
32:14), and from Josh 22:19 we may deduce that Transjordan was considered 
impure land. The stories of the conquest in Josh 2-9 also make it clear that the 
conquest started with the crossing of the Jordan: the passage of the Jordan and 
the erecting of the stones at Gilgal actually commemorate the entrance into the 
promised land (Josh 3:10; 5:1; etc.). This old conception about the Jordan being 
the border of the land was not accepted by Deuteronomy. According to Deut 1- 
3, the conquest of the land started with the crossing of the river Arnon (Deut 
2:24) at the border between Moab and the Mishor, the territory of King Sihon. 
In accordance with this view the Israelites apply the law of Herem to these 
territories (2:34; 3:6) just as they are commanded to do to the peoples of the 

20 Cf. Y. Seb. 6:1, 36c; Debarim Rabah, Sopetim 14 (ed. Lieberman 1955-, p. 101). 
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western side of the Jordan (Deut 20:16-17). The conquered territories of the 
eastern side of the Jordan are divided among the tribes, as are the other parts of 
the promised land, and are not just a gift on condition, as in Num 32. The 
author of Deuteronomy accepted the ideal borders of Gen 15:18, which re¬ 
flected the borders of the Davidic kingdom, as binding borders (see Deut 1:7; 
11:24); for him, therefore, Transjordan was an integral part of the land (cf. Deut 
34:1). In this manner, the author of Deuteronomy affords Transjordan a status 
equal with that of Cisjordan; this looks like an endeavor to restore Israel to its 
ideal borders of the Davidic-Solomonic period (see Weinfeld 1983c). 

The national resurgence of the period of Hezekiah and of Josiah explains the 
feelings of superiority expressed in Deuteronomy. Israel is promised exaltation 
above all nations of the earth (26:19), to be always at the top and never at the 
bottom (28:13); people who hear the laws of Israel will say “that great nation is a 
wise and discerning people” (4:6); “Israel will rule many nations but they will 
not rule it” (15:6). The book of Deuteronomy depicts Israel as a proud nation, 
unfearful but feared. In accordance with this, it changes and reworks old 
sources. In Numbers, the Israelites asked permission from Edom to cross its 
territory. The Edomites refused and went out against the Israelites in force 
(Num 20:14-21). In the book of Deuteronomy, the opposite happens: not only 
do the Israelites pass Edom and buy food there (2:6, 29), but the Edomites fear 
the Israelites, and the Israelites are asked not to exploit this fact in order to 
provoke the Edomites (2:4-5; see Weinfeld 1967, pp. 412ff.). 

The national pride prevailing in Deuteronomy comes to bold expression in 
the account of Moses’ appointing officers for judging the people. According to 
Exod 18, the appointment arose from the advice of Jethro, the priest of Midian. 
In Deut 1:13-17, Moses appoints the officers on his own initiative. Jethro is not 
mentioned at all because—as A. B. Ehrlich says—“in the Deuteronomist’s days 
it was not glorious to tell the people that a foreigner contrived such a plan” 
(1909, s.v. Deut 1:9). 

Deuteronomic Historiography 

The national consciousness that developed in the period of Hezekiah and 
Josiah set in motion the work of Deuteronomic historiography that pretends to 
present the nation’s history from the Exodus to the end of the monarchic 
period. The alleged restoration of old Israel at this time awakened a new interest 
in the past of the nation. In order to implement the task it was necessary to 
collect various traditions from the great Israel in the north, and this was done 
with the help of the people from the north who migrated to the revived capital 
(see above). The scribes who were engaged in this work divided the history into 
three periods—conquest, judges, and monarchy—a division accepted until our 
days. This schematic division, however, is the product of the systematic thought 
of the scribes. The material was presented in a way that would suit the tripartite 
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division of the history of Israel in its land; the material itself, however, cannot be 
subjected to such division. The conquest—as is well known—continued during 
the time of the Judges and was not limited to the days of Joshua. 

In order to present the period of the conquest, these scribes collected tradi¬ 
tions from northern sanctuaries such as Gilgal, Shechem, and Siloh (not from 
Bethel or from Dan, which were associated with the cult of the golden calves) 
and these were preferred to the Judaic tradition of Judg 1. I have tried to show 
elsewhere that Judg 1 constitutes a tendentious Judahite document about the 
conquest, which ignores the achievement of the Ephraimites under the aegis of 
Joshua. This tradition was not incorporated into the original Deuteronomic 
historiography, which completes the conquest with the farewell speech of 
Joshua in Josh 23 and opens the period of the Judges with the sermon in Judg 
2:6ff. Judges 1:1 —2:5 contains, by contrast, ancient material that was added as an 
appendix in later times. 

The Deuteronomic scribes utilized northern traditions in order to render an 
ideal picture of total conquest of the land under Joshua, the leader of the house 
of Joseph. The traditions themselves do not draw such a picture, for the wars 
described are limited to the area of Benjamin and to the valley of Ayalon south¬ 
west of Mount Ephraim on the one hand (chaps. 2-10), and to the battle of the 
waters of Merom on the other (chap. 11). The scribes, however, arranged the 
traditions in such a way as to create the impression of a systematic military 
operation: a battle in the center with its ramification to the south, which permit¬ 
ted the conquest of the center and the south (Josh 10); and a battle in the north, 
which completed the conquest of the whole land from Baal Gad in the valley of 
Lebanon down to Mount Halaq at Seir in the south (Josh 11:16-17). The 
individual traditions themselves utilized by the author do not feature such a 
blitz. 

In order to describe the settlement of the tribes in the various parts of the 
land, the Deuteronomic scribes utilized various administrative lists from various 
periods and retrojected them to the time of Joshua. Thus, for example, the list 
of settlements used to present Joshua’s allotment of Judah (chap 15) is actually 
an administrative list of Judah from the time of Josiah (for the Josianic back¬ 
ground of this list see Alt 1959). Analysis of the list shows that it could not have 
been composed before the times of Josiah. Thus, for example, the city of En 
Gedi mentioned in the list (v 62) was nonexistent before the seventh century 
(cf. Mazar 1975a, pp. 65-90). Most of the lists are from the time of the monar¬ 
chy, and the delineations of the tribes’ borders as well as the list of the levitical 
cities are from the time of the united monarchy (cf. Kallai 1986). They were 
used by the scribes anachronistically as descriptions of settlements at the begin¬ 
ning of the Israelites’ settlement in the land of Canaan. 

It is hardly necessary to mention that the presentation of the period of 
Judges is mainly based on documents and traditions from the north For the 
period of David and Solomon the scribes drew from the Jerusalemite archives, 
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but for the Israelite kingdom they were dependent on northern material, includ¬ 
ing prophetic stories. Only when they reached the period of Hezekiah and 
Josiah did they use Judean material again (2 Kgs 18-25). The large proportion of 
northern material in the Deuteronomic historiography teaches us that the writ¬ 
ers availed themselves of contacts with the north in their work. In fact, the bulk 
of Tetrateuchal traditions also originated in the north; but these had already 
crystallized before the Deuteronomic movement started its activity. The author 
of Deuteronomy used these traditions and reworked them according to his 
proclivities. 


The School of Scribes 

The character of the circle involved in the Deuteronomic creation emerges 
from the fact that the school could not conceive a regime without a king. In 
contrast to the other law codes in the Tetrateuch, in which no indication of a 
monarchic regime can be found, Deuteronomy presents laws that reflect a typi¬ 
cal monarchic rule. We find here not only the law of the king but a whole set of 
legal pericopes reflecting a monarchic state: laws about courts of justice and the 
supreme court, about priesthood and prophecy, and about the military. It is 
true, all of these laws still preserve the old premonarchic reality, as has been seen 
by M. Noth; 21 but their manner of presentation reflects the Hezekianic-Jo- 
sianic period. 

The cultic laws in chaps. 12-18 are all presented in a revised form, in the 
light of the centralization that was put into practice by royal initiative in the 
period discussed here. The laws about the tithe, the firstborn, Passover, and the 
festivals are in fact brought up in order to stress the innovation following the 
reform (see above). 

On the whole the Deuteronomic code constitutes a manual for the king and 
the people. Sacred matters are dealt with here insofar as they touch the reli¬ 
gious-social aspect of national life. Methods of sacrifice and performance of the 
sacral service, which are so extensively discussed in the priestly code, are alto¬ 
gether missing in Deuteronomy (see above). This is not the concern of the 
author of the book, whose main interest is the education of the king and his 
people. The educational vein stems from the scribal circles, which were inter¬ 
ested in those days not only in secular, but also in religious education (cf. 
Weinfeld 1972a, pp. 298-306). Confirmation is to be found in Jer 8:8, where 
wise men and scribes are mentioned as being involved in the Torah of YHWH. 
It is interesting to note in this context that the verb "to learn (Imd'), ” which is so 
characteristic of wisdom literature, is not found at all in the Tetrateuch and yet 

21 M. Noth, Die Gesetze im Pentateuch , ihre Varaussetzungen und ihr Sinn, Schriften 
der Konigsberger Gelehrten Gesellschaft, Geisteswissenschaftliche Klasse 17 (Konigs- 
berg, 1940), part 2: Gesammette Studien zum Alien Testament (1957), pp. 9-141. 
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is prominent in Deuteronomy. Furthermore, the Torah is here defined as wis¬ 
dom and understanding (4:6); it is no wonder therefore that this book speaks so 
often about writing on stones (27:1-8), door frames (6:9; 11:20), books (31:9), 
and the like. Deuteronomy is the only book of the Pentateuch that refers to a 
written Torah as comprising the divine will (see above). 

The most interesting item in this context, however, is the copy of the law 
that the king is obliged to write for himself in Deut 17:18-19. Recently I have 
had the opportunity to study the so-called peri basileias literary genre, that is, 
the type of educational literature designed for kings (Weinfeld 1978-79a). It has 
become clear to me that this type of literature, so prevalent in the Hellenistic 
period, has its roots in the cultures of the ancient Near East. In Mesopotamia as 
well as in Egypt, we find instructions (some kind of Torah = sbSyt in Egyptian) 
for the king written by court counselors and scribes. Prominent topics in this 
instruction were just behavior and warnings against greediness and against the 
oppression of his subjects. Most instructive is the so-called “Advice to the 
Prince’’ (Furstenspiegel) in the Mesopotamian literature from the library of 
Ashurbanipal (the seventh century b.c.e.). Here the king is warned to listen to 
his counselors, not to covet money, and not to mobilize into the army people of 
Nippur, Sippar, or Babylon. As has been most recently shown by E. Reiner 
(1982), this text was canonical in Mesopotamia; we find it quoted in a middle 
Babylonian text from the twelfth century b.c.e., which says that the ancestors 
handed down these tablets whereon it is written that people of Nippur, Babylon, 
and Sippar should not be mistreated (Weidner 1935, pp. 141-42). In this text 
allusion is made to a foreigner (nakru) who is named king, which brings to mind 
the commandment not to appoint a foreigner as king (Deut 17:15). In a re¬ 
cently discovered letter to Esarhaddon, king of Assyria (see Reiner 1982), the 
author cited the rights of the cities Sippar, Nippur, and Babylon and says, “let 
the Lord of Kings . . . look up the tablet: ‘if the king does not give heed to 
justice,’ ” which is the beginning of the Furstenspiegel; the writer goes on to say 
that the tablet is true (tuppu kinu) and that they should read it to the king. 

What is more, the colophon to the Furstenspiegel says on behalf of the king, 
“I wrote it in tablets . . . and put it in my palace to my constant reading.’’ 22 
Similar colophons are attached to other ritual texts, which may indicate that the 
Assyrian king was obliged—as it were—to read texts pertaining to religious 
behavior and apparently having to do with national cultic-religious policy. The 
Hittite kings also had to comply with the instructions written in the books. Thus 
we hear Muwatalli, the Hittite king, saying, “whatever I find written in the 
tablets ... I will do,” and similarly Mursili: “what concerns laws/covenants of 
the temple . . . the scribes started to violate them and I have written them 
anew” (see above). This reminds us of Josiah’s eagerness to fulfill the words 

22 ina tuppani astur . . . abrema, ana tamarti sitassiya qereb ekalliya ukin, cf. Hunger 
1968, no. 319. 
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written in the book of the Torah discovered in the Temple. In Egypt too we 
hear about the king being subjected to instructions written in a book. Hecataeus 
of Abdera (300 b.c.e.) tells us that the Egyptian king had to obey instructions 
written in the books and that he had to listen to recitations from holy books in 
order to practice the fear of god. 23 This reminds us of the law of the king in 
Deut 17:19: '‘and he shall read out of the copy of the Torah all his days of life so 
that he will learn to fear the Lord.” From Deut 31:10-13 we learn that the 
leader—according to the M. Sot 7:8 the king—ought to recite the Deutero- 
nomic code every seventh year before the assembled people. It is thus clear that 
the same book that the king read for himself was also recited before the people. 
This means that the book of Deuteronomy was a manual for both king and 
people, which seems to be a particularly Israelite phenomenon. Would it be 
legitimate to suppose that the scribes of the courts of Hezekiah and Josiah are 
responsible for this transition, from a book for the king to a book for the whole 
people? One thing is clear: this book turned out to be the binding law code for 
the next generations—not the priestly or holiness code—perhaps because Josiah 
put it into practice by means of a solemn covenant in Jerusalem (2 Kgs 23:1-3). 


14. The Land in Deuteronomy 

The land plays a most important role in the book of Deuteronomy. Accord¬ 
ing to Deuteronomy the laws could be implemented only in the land of Israel, as 
may be learned from the opening sentence of the code, which states that the 
laws to be presented are designated for the people after they enter the land 
(12:1). In the desert, where the Israelites live in the Mosaic period, there is a 
lawless situation: ‘‘everyone doing what he pleases” (12:8). This view is in oppo¬ 
sition to the priestly author of the holiness code, who opens like Deuteronomy’s 
author with the law of sacrifice (Lev 17) but designates it for the people “in the 
camp” of the desert (vv 2-7); contrast also Num 28:6, where the regular whole 
offering ( c olat tamid) is made at Mount Sinai (contrast Amos 5:25; Jer 7:22). 
The difference between the priestly author and the Deuteronomic one is also 
reflected in their view concerning the time and place of the delivery of the laws 
to the Israelites. According to Lev 26:46 (compare Lev 27:39), the laws were 
given to the Israelites at Mount Sinai, while according to Deuteronomy the laws 
were given to the people in the plains of Moab on the verge of crossing the 
Jordan (1:1; 4:45-46; 28:69). In accordance with the Deuteronomic principle 
the laws were inscribed on stones at Mount Ebal (27:1-8; cf. Josh 8:30-35), 

23 Diodorus Siculus 1.70. For this source and its parallels in Deut 17:19 and the Temple 
Scroll from Qumran (Yadin 1977, 57:Iff.), see Weinfeld 1980. 
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while in the previous sources the erection of the stone monuments as well as the 
writing of the laws take place at Mount Sinai (Exod 24:4). 

The Land Is Given on Condition 

The gift of the land to Israel, according to the old sources, is a perpetual, 
unconditional gift (Gen 13:5; 17:8; 48:4). It was promised to the Patriarchs by 
God because of their devotion and loyalty to him (Gen 22:16, 18; 26:5). Simi¬ 
larly, David was given a dynasty forever (2 Sam 7:13, 16; 23:5; Ps 89:30; etc.) 
because he served God with loyalty (1 Kgs 3:6; 9:4; 11:4; etc ). As I have shown 
elsewhere (1970-72, pp. 184-203), the promises to Abraham and to David 
belong to the type of “grant” to royal servants who have devoted themselves to 
their master, the king. These “grant” documents were common in the ancient 
Near East from the middle of the second millennium onward and, like the 
biblical promises (Gen 17:8; 48:4), contained the phrase “I grant it to you for 
your descendants after you throughout the generations” (Gen 17:7-8) or “for 
your descendants forever (lzr c k c d Svlm)” (Gen 13:15), compare Deut 1:8. 24 In 
contrast to the vassal treaty, which constitutes a vassal’s obligation to his sover¬ 
eign, the royal “grant” constitutes a sovereign’s obligation to his vassal. 

Following the fall of the Northern Kingdom, however, an explanation was 
sought for the failure of the promise, and the explanation given was that the 
realization of the promise to the Patriarchs was conditioned a priori by the 
fulfillment of the obligatory covenant of the Israelites at Sinai, in which they 
committed themselves to keep the laws of God. Two covenants, which existed 
separately—the covenant of God with the Patriarchs on land (grant type) and 
the covenant of Israel with God on law (vassal type)—were thus combined and 
were seen as dependent one on another (cf. 4:25-27; 8:19-20; 11:8-10, 13-17, 
22-25; 28:63; 29:24-27; 30:17-18). The same thing happened with the Davidic 
covenant. After the fall of Jerusalem, the divine promise for an eternal dynasty 
to David, which was originally unconditional (2 Sam 7:13-15), was understood 
as conditional by the fulfillment of the Sinaitic covenant (1 Kgs 2:3-4; 8:23-25). 

Although the loss of land is a punishment for the violation of the covenant, 
which means abrogation of the law in general, principal sins are specified for 
which the people will go into exile. Thus according to the holiness code the land 
will be desolate and people will go to exile because of not keeping the laws of 
land release (Lev 26:34-35). Deuteronomy, however, specifies idolatry as the 
principal sin for which to lose the land: “Beware lest your heart be seduced and 
you turn away to serve other gods. . . . For YHWH’s anger will flare up 
against you, and he will shut up the skies and there will be no rain and the land 

24 For these legal formulas in Alalach, Ugarit, and Elephantine, see Weinfeld 1970-72, 
pp. 199-200. 
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will not yield its produce; and you will perish quickly from the good land that 
YHWH is giving you” (11:16-17; cf. 4:25-28; 29:23-27; 30:17-18). 

Going into exile and desolation of the land are also specified as punishment 
for betrayal in the vassal treaties. Thus we read in VTE, lines 538-44, “may 
your seed and the seed [of your sons] and daughters perish from the land (if you 
violate the treaty)” (see Weinfeld 1972a, p. 133). Similar threats occur in the 
Hittite treaties with their vassals: “may they break you like reeds, may your 
name and your seed . . . perish from the land” (Weidner 1923, pp. 34-35 lines 
64-66). The latter two curses, “breaking like a reed” and “perishing from the 
land,” are found together in Deuteronomic historiography: “YHWH will strike 
Israel . . like a reed in water and will uproot Israel from this good land that 
he gave to their fathers” (1 Kgs 14:16). 

The whole Deuteronomic corpus actually revolves around the fate of the 
land of Israel. As has been indicated above, the Deuteronomic law is given to 
the people for observance after the entrance into the land (Deut 12:1). The 
promised land and the occupation of the land are dependent on the observance 
of the law (4:26; 11:17; 28:63; 30:19). The aim of the Deuteronomic historiogra¬ 
phy is to describe the fate of the land of Israel following the sins of the nation. 
The sins of the period of the Judges caused the curtailment of the land within 
its ideal borders. The “remaining land” (h 3 rs hns’rt, Josh 13:2), namely, the 
coastal area and the Lebanon (Josh 13:2-5; Judg 3:3), were taken away from the 
Israelites forever because of their sins after the conquest (Josh 23:12, Judg 2:21— 
29). By the same token, the sin of the northern Israelites caused the loss of the 
territories of the north (2 Kgs 17:7-23), while the fall of Jerusalem and the exile 
of Judah were caused by the sins of Judah (2 Kgs 21:12-15; see Weinfeld 1984a, 
pp. 120-22). It is this consciousness of sin on the part of the Israelites from the 
conquest to the exile that motivated the writing of the Deuteronomic historiog¬ 
raphy. 

It should be remarked, however, that the loss of land is not presented in 
Deuteronomy as final. If Israel returns to God in the exile, God will recall the 
promise to the Patriarchs and will bring them back to their land (Deut 4:27-31; 
30:1-10). True, these are late texts (cf. above), but the idea itself may be of early 
origin (compare Hos 14:2-8, and see above). 

The Good Land 

In Deuteronomy the land is depicted not just as “a land of milk and honey,” 
as in the previous sources (Exod 3:8, 17; 13:5; 33:3; Lev 20:24; Num 13:27; 
14:8) but as a rich land in every respect: a land of grain, wines, and all sorts of 
fruits as well as of natural resources such as iron and copper (8:7-9). Unlike 
Egypt, which is flat and rainless, with only the Nile incessantly flowing through 
a monotonous landscape, the land of Israel has a nice variegated landscape: 
“hills and vales” through which brooks spring forth (8:7), soaking water from 
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heaven (11:11). The comparison is a theological and not a real empirical one: 
the rain from heaven expresses divine providence. The Egyptians developed a 
theology of opposite nature. According to their view, the barbarians and the 
animals depend on the water from heaven, whereas the water for the Egyptians 
comes from the underground (see the Notes to 11:10-12). Moreover, 
Deuteronomy’s view of Egypt stands in opposition to the other sources of the 
Pentateuch, where Egypt is represented as a most fertile land: “as the garden of 
YHWH” (Gen 13:10; cf. Exod 16:3; Num 16:13; 20:5). 


Inheritance of the Land 

The idea of the inheritance of the land (yrs h 3 rs) is most prominently ex¬ 
pressed in the book of Deuteronomy (see Weinfeld 1972a, pp. 341-42). It refers 
not only to the conquest of the land but also to its possession after the conquest, 
as for example in 16:20: “Justice, justice shall you pursue, that you may live and 
occupy [= keep] the land (wyrst 3 t h 3 rs). ” The root yrs is to be understood here 
as habitation and possession of the land, as in Pss 25:13; 37:11, 22, 29, 34; 
compare also Isa 57:13; 60:21; 1 Chr 28:8, and not the occupation by conquest. 
“Life” in the full sense of the word (cf. Weinfeld 1972a, pp. 306-13) is possible 
for Israel only in its land. The Deuteronomic expression “to lengthen one’s days 
(h 3 rk ymym)” is usually accompanied with “upon the land” (4:40; 5:30; 11:9; 
25:15; 32:47), and conversely “to perish” is accompanied with “from the land” 
(4:26; 11:17; 28:63; 31:18; cf. Josh 23:13, 16). 


15. The Idea of the Election of Israel 

The particularity of Israel was expressed in the ancient Israelite sources by 
expressions such as “know (yd c )” and “separate (hbdyl). ” Thus Abraham was 
“known (yd c )” by God, which means singled out in order that his descendants 
might do justice and righteousness (Gen 18:19). The same expression is found in 
Amos 3:2: “Only you have I known [= singled out] of all the families of the 
earth.” In the holiness code the particularity of Israel is expressed by the phrase 
separate/set apart (hbdyl): “I have set you apart from other peoples to be mine” 
(Lev 20:26). In Deuteronomy this idea is for the first time expressed by the verb 
“elect (bhr).” It is linked here (7:6; 14:2; 26:18) to the idea of segullah (“special 
possession,” sigiltu in Akkadian), which is rooted in the ancient Near Eastern 
political sphere, in which the sovereign singles out his vassal by giving him a 
status of sglt, 25 which means peculium ‘special property'. Theologically, the 
peculiar status of the people was defined as “holy people ( c m qdws)” (Deut 7:6, 

25 PRU 5, no. 60:7-12; see the Note to 7:6. 
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14:1, 21). In Exod 19:5-6, the segullah is linked to goy gdws ‘holy nation’, but 
there the special status of the people serves as a reward for being loyal to the 
covenant (19:5a), while in Deuteronomy the election serves as a motivation for 
observing the laws, especially laws of purity and rejection of pagan practices: 
“You shall not eat nebelah . . . because you are a holy people to YHWH your 
God” (14:21; cf. 14:1-2 [against self-mutilation] and 7:1-5 [against idolatry]). 

A distinction should also be made between the holiness-code concept of 
holiness and the Deuteronomic one. While the holiness code urges the people 
to sanctify themselves and to be holy—“you shall be holy (qdsym thyw)” (Lev 
19:2) or “you shall be holy to me” (Lev 20:26), “you shall sanctify yourselves 
and be holy (whtqdstm whyytm qdsym)” {Lev 11:44), and hence not to contami¬ 
nate their souls with impurity—Deuteronomy reverses the order and urges the 
people not to contaminate themselves because they are holy to Cod by virtue of 
their election because “you are a holy people to YHWH your God (ky c m qdws 
} th IYHWH } lyhk)” (7:6; 14:1, 21). In the holiness code, holiness depends on 
observing purity (compare also Exod 22:30: “You shall be holy to me, you should 
not eat flesh torn by beasts”), whereas according to Deuteronomy observance of 
purity is bound to the holiness of the people, which is an established fact. It is 
true that from the point of view of piety the concept of holiness in the holiness 
code is more intense: Israel has to deserve to be holy and is not holy automati¬ 
cally (cf. Milgrom 1973, p. 158), whereas in Deuteronomy the holiness is inher¬ 
ent in the people and is not conditioned by preserving purity. One should admit, 
however, that in both cases the privilege of being holy involves obligation (no¬ 
blesse oblige). This applies also to Gen 18:19 and Amos 3:2, where the singling 
out of the people means responsibility and self-perfection. 

It should be added here that there was an awareness of the moral danger 
that the election might involve. The consciousness of election is apt to foster a 
superiority complex; therefore the author of Deuteronomy, when speaking 
about election, is eager to add that it is not the virtue and strength of the nation 
that caused the election, but God’s love for the Patriarchs is the main reason for 
choosing their descendants (Deut 7:7-8; 9:4-5, see the Comment and Note 
there). 

In the Second Temple period, the election of Israel was interpreted as God’s 
giving of Torah and Sabbath to Israel. God’s bestowal of Torah and Sabbath 
upon Israel was seen as a graceful act and a sign of election (Neh 9:7-14). This 
idea is also attested in a passage from the book of Jubilees of liturgical nature 
(2:31-32) and constitutes an important element in the festive prayers of 
Qumran (4Q 503:24-25, Baillet, DJD 7) and in the conventional Jewish liturgy 
for Sabbaths and festivals (SPB, p. 339). 26 The declaration of election opens 
also the benediction before the recital of the Torah (SPB, p. 84; see below). 

26 See M. Weinfeld, “Prayers and Religious Practice in the Qumran Sect,” in Sympo¬ 
sium on the Dead Sea Scrolls (Haifa, 1988). 
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Besides Deuteronomy, the doctrine of election is amply attested in the 
prophecy of Deutero-lsaiah (41:8, 9; 43:10; 44:1, 2; 45:4; 48:10; 49:7). There is, 
however, a substantial difference between the function of election in each of 
these works. In Deuteronomy, the concept of election comes to intensify the 
peculiarity of Israel. To foreign nations God assigned the luminaries for worship, 
while Israel was chosen as an inheritance by the one true God; therefore they 
are warned not to worship the sun and moon, as the nations do (4:19-20; cf. 
29:25). In contrast, for Deutero-lsaiah the election does not serve only as a 
means for distinction of Israel; rather it is conceived as a vehicle for spreading 
the faith of the God of Israel among the nations: “It is too little that you should 
be my servant so that I raise up the tribes of Jacob. ... I will make you a light 
of nations that my salvation may reach the ends of the earth . . to the honor 
of YHWH ... to the holy one of Israel who elected you” (49:6-7; cf. also 
42:1-4; 43:10; 44:1-5). Thus the election was seen not as an instrument for the 
preservation of Israel’s particularity but as a medium for bringing the nations to 
the true faith of Israel (cf. Zech 2:14-15; 8:20-23). In the times in which there 
was no longer danger of pagan influence on Israel, Israel could think of influenc¬ 
ing other nations by monotheism (see Weinfeld 1964b). 


16. Deuteronomy and Wisdom Literature 

The book of Deuteronomy has many verbal and conceptual affinities to 
wisdom literature. Thus, for example, the term “abomination of YHWH (tw c bt 
YHWH), ” which is found in the OT only in Deuteronomy and in the book of 
Proverbs, has its parallels in Sumerian wisdom literature, in the Akkadian prov¬ 
erbs (cf. Hallo 1985-86), and in the Egyptian wisdom instructions of 
Amenemope (cf. Weinfeld 1972a, pp. 265—69). As R. Yaron has demon¬ 
strated, 27 many abomination proverbs are structured as tricolons, as for example 
Prov 17:15: 

he that justifies the wicked 

and he that condemns the just 

both are an abomination for YHWH, 

which is to be compared with the Mesopotamian proverb: 

the one who perverts justice 

the one who loves an unjust verdict 

it is an abomination to Utu [Samas]. (See Young 1972.) 

27 R. Yaron, “The Climactic Tricolon,” JJS 37 (1985): 153-59 
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Especially relevant for our purpose is Prov 20:10: 

alternate weights ( } bn w 3 bn) 

one alternate measure ( 3 'yph w^yph) 

both are abomination to YHWH. 

The latter has been legally reformulated by Deuteronomy: 

You shall not have in your bay alternate weights ( 3 bn w 3 bn), great and 
small 

You shall not have in your house alternate measures ('yph w'yph), great 
and small . . . 

for abomination to YHWH is everyone who does such things. (25:13-16) 

In order to adjust the matter to the spirit of the book, Deuteronomy adds the 
motive clause of retribution (v 15). 

There are other significant overlappings in contents between Deuteronomy 
and wisdom. Laws that have no parallels in the Tetrateuch have their parallels in 
wisdom literature. Thus the injunctions about “neither adding to nor sub¬ 
tracting” from the word of God is found only in Deut 4:2; 13:1 and in Prov 
30:5-6 (cf. Eccl 3:14; Weinfeld 1972a, pp. 261-65). The injunctions about 
removal of boundaries (Deut 19:14; cf. 27:17) and falsification of weights and 
measures (25:13-16) have their verbal parallels in Prov 22:28; 23:10; 11:1; and 
20:10, 23, and in Egyptian wisdom (Amenemope 18.15-19.3, Lichtheim 1973— 
76, 2.157). Furthermore, as in Deuteronomy and in Proverbs, the Amenemope 
exhortations about falsifying weights and measures are motivated—as indicated 
above—by the same rationale: “for it is an abomination to YHWH” (Deut 
25:13-16; Prov 11:1; 20:10, 23) and “abomination of Re” in the Egyptian 
wisdom of Amenemope (18.15-19.3). 

The warning against vows and cultic commitments in Deut 23:22-26 has its 
parallel in Eccl 5:1-5. Although Ecclesiastes is a late book, it contains a great 
deal of early material (cf. 9:7-9 with the Gilgamesh epic, ANET, p. 90 and with 
the Egyptian Song of the Harper [Lichtheim 1973-76, 1.193-97] and cf. the 
Mesopotamian parallel to Eccl 4:9-12.) 28 Warnings against rash declarations 
and vows are a frequent topic of Israelite wisdom (Prov 20:25; 12:13; 18:7) and 
non-Israelite wisdom alike; compare the Babylonian injunction “guard your lips, 
do not utter solemn oaths ... for what you say in a moment will follow you 
afterwards” (BWL, pp. 104, 131-33). The motivation for restraint in this area is 
distinctly utilitarian, typical of sapiential literature. There is consequently no 
reason to see Pentateuchal influence on this passage in Ecclesiastes. The style of 

28 A. Shaffer, "The Mesopotamian Background of Lamentations 4:9-12,” El 8 (1967): 
246-50; idem, "New Light on the ‘Three-Ply Cord,' ” El 9 (1969): 159-60. 
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the exhortation in Eccl 5:4: “It is better (twb) that you should not vow than that 
you should vow and not pay,” is sapiential and is characterized by the gnomic 
dicta that begin with the word “better (twb)." 29 While using this maxim, Deu¬ 
teronomy reworked it in order to accommodate it to the religious aims of the 
book. In place of the neutral sapiential rationale: “for [God] has no pleasure 
with fools’’ (5:3), the author of Deuteronomy has supplied it with a religious 
rationale: “for YHWH your God will surely require it from you” (23:22). 

Another law that parallels a sapiential exhortation is Deut 23:16: “You shall 
not surrender a slave to his master,” which corresponds to Prov 30:10: “do not 
slander a servant to his master” (cf. LXX, Syriac; Weinfeld 1972a, pp. 272-73). 
Such prescriptions of humane nature are characteristic of wisdom literature, and 
it is quite strange to find them in a legal code, which by nature is concerned 
with stabilizing interclass relationships rather than with prescribing laws that 
would undermine them. 30 

The predilection for wisdom in Deuteronomy is recognizable in several 
other places. First, observance of the commandments equals wisdom and under¬ 
standing (4:6), and the people of Israel, who observe the laws and the command¬ 
ments, are considered “a wise and discerning Cm hkm wnbwn)" people (4:6b). 
(The same term is applied to Joseph [Gen 41:39] and to Solomon [1 Kgs 3:12].) 
This equation implies some kind of identification of wisdom with law, which 
took place in Israel during the seventh century b.c.e., the period in which 
scribes and wise men began to take an active part in the composition of legal 
literature (cf. Jer 8:8, see above; cf. Weinfeld 1972a, pp. 150-51). 

Second, according to Deut 1:9-18, Moses appoints “men who are wise, 
discerning, and experienced (hkmym, nbwnim, yd.'ym)" in order to judge the 
people. In the old tradition of Exod 18:13-27, the appointed judges are to 
possess different qualities: “capable men who fear God, trustworthy men who 
hate gain.” According to Deuteronomy, leaders and judges must possess intellec¬ 
tual qualities, wisdom, understanding, and knowledge, traits that characterize 
the leader and judge in wisdom literature (Prov 8:15-16). The same attitude is 
revealed when Deut 16:19 is compared with Exod 23:8. While Exod 23 reads, 
“You should take no bribes for bribes blind them that have sight (pqhym),’’ the 
parallel in Deut 16 reads, “You shall take no bribes, for bribes blind the wise 
(hkmym). ’’The author of Deuteronomy believes that the qualification of a judge 
must be intellectual in character. 

The same conception is met in the Deuteronomic historiography. Solomon 
is given wisdom and understanding so that he might judge the people (1 Kgs 
3:4-15; see Weinfeld 1972a, pp. 246-47). Like Moses, who complains of the 
burden of governing a people who are “as numerous as the stars in the sky” 

29 On the twb sayings see W. Zimmerli, “Zur Struktur der alttestamentliche Weisheit,” 
ZAW 51 (1933): 192-94. 

30 For the duty to extradite slaves cf. CH 15-20; HL 22-24. 
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(Deut 1:9-10), Solomon speaks of the difficulty to judge a people “who cannot 
be counted ... for multitude” (1 Kgs 3:8-9). Like the author of Deut 1:9-18, 
the Deuteronomic editor in 1 Kgs 3:4-15 regards wisdom and understanding as 
the principal requisite for the competent functioning of the judiciary. 

All of this might support my thesis that scribes and wise men were engaged 
in the composition of Deuteronomy (see above). 


17. Deuteronomy and the Reform 
of Josiah 

The reign of Josiah, son of Amon, king of Judah (640-609 b.c.e.), signified a 
great national revival, and the author of the Books of Kings writes in his estima¬ 
tion of Josiah, “No king before him had turned back to YHWH as he did, with 
all his heart and soul and might, following the whole law of Moses; and after 
him no one arose like him” (2 Kgs 23:25). We find a similar estimation in 
connection with Hezekiah: “He put his trust in YHWH the God of Israel; there 
was nobody like him among all the kings of Judah who succeeded him or among 
those who had gone before him. He clung to YHWH and did not turn away 
from following him; and he kept the commandments which YHWH had given to 
Moses” (2 Kgs 18:5-6). But in contrast to the estimation of Hezekiah, in which 
his faithfulness to the Commandments of Moses is referred to in a general way, 
the appreciation of Josiah is specifically connected with the book (Deuteron¬ 
omy) that was discovered during his days. The measure of the appreciation of 
Josiah is formed according to the ideal precept found in Deut 6:5: “You shall 
love YHWH your God with all your heart and with all your soul and with all 
your might”; and, indeed, it is explicitly said of Josiah that he followed “the 
whole Torah of Moses (kkl twrt Moseh),” an expression that points to the book 
of Deuteronomy. 31 In contrast, the expression in the estimation of Hezekiah— 
“He kept the commandments (mswtyw) which YHWH had given to Moses”— 
is taken, not from the book of Deuteronomy, but rather from the priestly litera¬ 
ture; compare: “These are the commandments (hmswt) that YHWH com¬ 
manded Moses ... on Mount Sinai” (Lev 27:34). Indeed, the decisive differ¬ 
ence between the reform of Hezekiah and that of Josiah lies in the fact that the 
former was not authorized by a book, whereas with the latter it is emphasized 
several times that the actions were performed in accordance with the book 
found in the House of YHWH (2 Kgs 23:3, 21, 24). 

Josiah holds an important place in the history of Israel, not only because he 

31 Cf. 2 Kgs 14:6, “as it is written in the Torah of Moses,” and that refers there to Deut 
24:16. 
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succeeded in freeing himself from the yoke of Assyria and in making “the law of 
Moses” predominant throughout his kingdom, but also because he succeeded in 
expanding the border of the kingdom at the expense of the Assyrian provinces in 
northern Israel. According to 2 Kgs 23:19, Josiah removed the shrines of the 
high places (bty bmwt) in the cities of Samaria after having destroyed the altar at 
Bethel (v 15), whereas, according to 2 Chr 34:6, he even reached as far as the 
cities of Naphtali in the north. From the description of Josiah’s encounter with 
Pharaoh Necho (2 Kgs 23:29-30; 2 Chr 35:20-24), it is difficult to know 
whether Megiddo was in the hands of Josiah before Pharaoh Necho arrived at 
the place, or whether it was still an Egyptian base during the expedition of 
Psammetichus I in 616 b.c.e., and in the year 609 b.c.e. Josiah arrived at the 
place in order to curb the expedition of Pharaoh Necho, who was coming from 
the south to assist Assyria in its war with Babylon (cf. the discussion of Malamat 
1979, pp. 205-9). In any case, the fact of Josiah's daring to stand against pha¬ 
raoh, king of Egypt, teaches us not only of his courage, but also of the political 
campaign on an international dimension initiated by this king; and perhaps he 
aligned himself with Babylon, in an action similar to Hezekiah’s (2 Kgs 20:12- 
15; cf. Malamat 1983, pp. 228-34). 

We can also learn of the ramified military enterprises of Josiah and of the 
extension of his dominion in the land of Israel from archaeological finds un¬ 
earthed in recent years. It appears from archaeological excavations that Josiah 
established feudal properties along the coast of Philistia. In the so-called strong¬ 
hold of Hasabyahu, a coastal fortress situated fifteen kilometers south of Yavneh- 
Yam, an ostracon containing the complaint of an Israelite hired workman to the 
superintendent appointed over him was discovered along with Greek ceramic 
wares, revealing the existence of a Greek mercenary force in the army of Josiah 
(see Naveh 1960 and 1962, pp. 27-32). We also learn of this mercenary force 
from the Arad inscriptions, which speak of Kittim (of Aegean stock) who re¬ 
ceived supplies for the needs of their stay in the various fortresses at the borders 
(cf. Aharoni 1975, pp. 12-13). A Greek ceramic attesting the existence of Greek 
mercenaries in the area was found at Tel Melhatah, which is south of Arad (cf. 
Kochavi 1977, p. 774). Unwalled settlements from the period of Josiah were 
discovered southeast of Gaza (Gofnah 1970), and in addition it has become 
clear that Josiah ruled over Gezer (Lance 1971, p. 330), and that in the south 
his sovereignty extended as far as Kadesh-Barnea, where he established a great 
fortress (Cohen 1981). 

It is also possible to draw a conclusion on the extent of the expansion of 
Judah during this period from the list in Ezra 2 (= Neh 7), in which we find 
that the cities of Bethel and Jericho, which had belonged to the kingdom of 
Ephraim, as well as the cities of the coastal plain, Lod, Hadid, and Ono, were 
now considered to be part of Judah (vv 28, 33). The borders of Judah, as they 
are represented in this list, undoubtedly go back to the period of Josiah and 
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remained unchanged until the destruction of Jerusalem (cf. Kallai 1960, pp. 74- 

75). 

It appears that Josiah also extended his sovereignty over parts of the Gilead 
in Transjordan (Ginsberg 1950), an occurrence that ties in with the point of 
view embodied in the book of Deuteronomy, which considered that Transjordan 
was an integral part of the land of Israel and that it should be treated the same 
way as Canaan (see above). 

The dominion of Josiah over extensive areas in the land of Israel is also 
reflected in the tradition of the author of the Books of Chronicles: “Josiah 
removed all the abominations from the whole territories of the Israelites (mkl 
h 3 rswt 3 sr Ibny ysr J l)” (2 Chr 34:33) and, as I indicated above, the author of the 
Chronicles was describing Josiah’s rule as extending as far as Naphtali in the 
north. Although it is true that there exists in the Books of Chronicles a tendency 
to describe the territorial expansion of Judah at every opportunity (the periods 
of David and Solomon, of Asa, Hezekiah, and Josiah; cf. Japhet 1977, pp. 244- 
77), one nevertheless need not necessarily see in these descriptions pure inven¬ 
tion. The fact that the author of the Books of Chronicles specifies an enlarged 
dominion in relation to Josiah in particular shows that he had before him tradi¬ 
tions and evidence of the greatness of this king. 

We learn of the expansion of Josiah’s kingdom northward and of the hopes 
for a renewal of the whole kingdom of Israel from Jeremiah’s prophecies of 
consolation, which concern northern Israel (Jer 3:14-16; chaps. 30-31) and, as 
scholars since P. Volz (in his commentary KAT, 1922) have already understood, 
these prophecies belong to the period of the expansion of Josiah. The prophecy 
in Jer 3:6ff. begins with the words “The Lord said to me in the days of King 
Josiah’’ in the course of a plea for the cause of Israel and an arraignment of 
Judah. In the continuation we find Jeremiah’s appeal to the northern tribes to 
return to Zion: 

“Return, faithless people,” declared the Lord, 

For I am your husband. 

I will choose you—one from a town and two from a clan 
and bring you to Zion.” (v 14) 32 

An entreaty such as this was certainly not proclaimed in a vacuum but, rather, 
against the background of appropriate political circumstances, such as the libera¬ 
tion of the northern tribes from Assyrian subjugation. 

The same background can be discerned in Jer 30-31. Here we find clear 
allusions to the throwing off of the yoke of Assyria and to the renewed unifica¬ 
tion of the community of Israel as it was in the time of David. Thus we read in 
Jer 30:7-10, 

32 For the historical background of the prophecy see Cazelles 1968, pp. 147-58. 
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Ah, that day is awesome 
There is none like it! 

It is a time of trouble for Jacob, 

But he shall be delivered from it. 

In that day ... I will break the yoke from off your neck. 

And I will rip off your bonds, 

strangers shall no longer make slaves of them, 

Instead they shall serve YHWH their God, 

And David, the king whom I will raise up for them. 

But you, 

Have no fear My servant Jacob —declares YHWH 

Be not dismayed, O Israel! I will deliver you from far away 

Your folk from their land of captivity, 

And Jacob shall again have calm 

And quiet with none to trouble him. (Cf. 46:27-28) 

What is being referred to here is Jacob or Israel, that is, the northern tribes of 
Israel, who are in trouble but are about to be delivered from it. This deliverance 
will be accompanied by a breaking off of the yoke and a ripping off of bonds (sbr 
W wntq mwsrwt), the concrete meaning of which is release from subjugation to 
Assyrian imperialism (see Isa 9:3; 10:27; 14:25; Nah 1:3; Jer 28:2ff.)■ 33 As one 
can also learn from the continuation of the verse, “strangers shall no longer 
make slaves of them," it appears that Josiah embodied Israel’s hopes for a 
renewal of the Davidic dynasty, and accordingly the prophet says that instead of 
serving foreigners, they will serve God and David their king (cf. Hos 3:5; Ezek 
34:23-24). 

The prophecy of consolation contained in the verse, which states that the 
descendants of Jacob will come from the land of their captivity and that Jacob 
shall have calm and quiet with no one to trouble him, should be understood 
according to its plain meaning: the Israelite exiles will return to the land of their 
birth. The same is true of the following prophecy: 

I will restore the fortunes of Jacob’s tents . . . 

His children shall be as of old, 

And his community shall be established by My grace . . . 

His chieftain shall be one of his own; 

His ruler shall come from his midst. 

I will bring him near, that he may approach me . . . 

You shall be My people, 

And I will be your God. (Jer 30:18-22) 

33 For the terms W (= Assyrian nim) and mwsnvt (Assyrian absanu) in the sense of 
subjugation to Assyria, see Weinfeld 1972a, p. 84 n. 4. 
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Here is expressed the hope that the community of Israel will be established as of 
old and that their ruler will no longer be a foreigner, but rather a leader from 
their midst (cf. Weinfeld 1976a, pp. 47-48) who will be close to God; and as a 
result the covenant between God and Israel will be renewed (for the formula as 
covenantal, see Weinfeld 1972a, pp. 80-89). This prophecy could be a reference 
to the covenant of Josiah. 

In the prophecy of Jer 31 we find a still clearer reference to the connection 
that was created at that time between the northern tribes and Jerusalem. Jer¬ 
emiah envisions watchmen on Mount Ephraim who say, “Come, let us go up to 
Zion, / To YHWH our God!” (Jer 31:6), a proclamation that contains a sort of 
acceptance of Jerusalem as the exclusive place for the worship of God (in the 
wake of the reform). In the continuation we read of the glad tidings to the 
remnant of Israel: that YHWH will bring them from the northland, and that 
they will come and shout “on the heights of Zion (bmrwm Sywn)” and “be 
radiant over the bounty of the Lord (wnhrw 1 2 3 1 twb YHWH)'’ (v 11). The latter 
expression reminds us of the prophecy of Hosea (which might have influenced 
Jeremiah): “And they will thrill over YHWH, and over His bounty in the days 
to come (wphdw 3 l YHWH w 3 l twbw b 3 hry’t hymym)” (Hos 3:5). The nostalgic 
descriptions of Rachel weeping for her children and God comforting her by 
saying that her children will return to their country from the land of their 
enemy (Jer 31:5ff ), along with the longings and yearnings for Ephraim, the dear 
son (vv 18-20)—both of these can be understood only against the background 
of the period of Josiah and the expansion to the north that took place during his 
days. After the death of Josiah and the frequent troubles that overtook Judah 
from the period of Jehoiachin onward, there was no longer any place for hopes 
such as these for the inhabitants of the north. 

The Reform 

The reform, the crowning achievement of Josiah’s activities, is described in 
2 Kgs 22-23 and its parallel in 2 Chr 34-35. According to the description in 2 
Kgs 22, Josiah’s reform began with the discovery of the book of the Torah in the 
eighteenth year of Josiah, that is, in the year 622 b.c.e. In contrast, we find 
three stages in the course of the reform in the description in the Book of 
Chronicles: 

1. In the eighth year of his reign, 632 b.c.e., Josiah began “to seek the 
God of his father David (Idrws Plhy dwyd 3 byw)” (2 Chr 34:3). 

2. In the twelfth year of his reign, 628 b.c.e., he began with a purge on 

traces of idolatry—the high places (bmwt), the sacred poles ( 3 sry>m), the 
idols (pslym), and the molten images (mskwt) in Judah and Jerusalem 
(34:3-5) and in other regions of the land of Israel (34:6-7). 
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3. Finally, in the eighteenth year of his reign, 622 b.c.e., the year in which 
the book of the Torah was discovered, he made a covenant with God 
(34:29-33) and celebrated the Passover (35:1-18). 

Although one should not generally rely on the dates of events specified by 
the author of the Books of Chronicles, one can give credence to the chronologi¬ 
cal schema that is before us here, for it is difficult to suppose that he was likely 
to invent a sequence of times such as this and even more difficult to understand 
what his motive for inventing it would have been. 34 In addition, this course of 
events fits in well with the concatenation of political events of those days, for 
the twelfth year of Josiah’s reign (628/27 b.c.e.), which, according to the author 
of the Books of Chronicles, was the year in which this king initiated his reform, 
was also, it appears, the year of the death of Ashurbanipal (cf. Borger 1959 and 
1965; Oates 1965; von Soder 1967; and Reade 1970), an incident that undoubt¬ 
edly caused a ferment in the west (as was generally the case with the death of an 
emperor). The eighth year of Josiah’s reign (632 b.c.e.) also apparently marked a 
turning point in the history of the Assyrian Empire. It seems that this was the 
year in which Ashurbanipal abdicated the royal throne—an opportune time for 
rebellion (cf. Cross and Freedman 1953). Josiah began at this time to eradicate 
idolatry—in particular in astral worship, which was characteristic of the Assyrian 
religion—when the collapse of the Assyrian Empire already appeared on the 
horizon. 35 

At first sight the description in the Books of Chronicles seems to contradict 
that of 2 Kgs 22-23, according to which the reform was the direct outcome of 
the discovery of “the book of the Torah.’’ But a closer scrutiny of the text of 2 
Kgs 22-23 reveals that there is no substantial contradiction between the two 
descriptions. It is the arrangement of the material by the editor of the Books of 
Kings that creates the impression that the discovery of the book led to the 
reform. In fact, there are actually two sources, each having a different character, 

34 It is true that the dates of the Chronicles are tendentious and cannot be trusted (see 
M. Cogan 1985); in the present case, however, it is hard to explain why the author would 
invent three stages of activities were it not for the traditions that lay before him. 

35 I agree with those who contend that Assyria did not enforce its worship on its vassals 
(cf M. D. Cogan 1974 and McKay 1973). We must admit, however, that Assyrian and 
Aramaic religion influenced the local population even without coercion; see Weinfeld 
1972b, pp. 144-54. It is true that the Assyrians inclined to exhibit their divine symbols 
and statues in their occupied territories regardless of the feelings of the native popula¬ 
tion, and thus it appeared as if they were forced to accept foreign worship. The reasons 
adduced by H Spieckermann (1982) for religious coercion by the Assyrians are not 
convincing. What he interprets as coercion can be seen as a demonstration of the Assyr¬ 
ians’ religion in the vassal's state against the will of the local population. By doing this the 
Assyrians did not intend to uproot the religion and beliefs of the vassal. The fact is that 
exiled gods were returned to the vassal the moment he acknowledged Assyrian suzerainty. 
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which are interwoven here: the first source (2 Kgs 22; 23:1-3, 21-25 = account 
A) is pragmatic and was composed by the editor of the book, as can be inferred 
from its style and phraseology (this is the deuteronomistic editor); whereas the 
second source (2 Kgs 23:4-20 = account B), which has a dry and factual charac¬ 
ter, was undoubtedly taken from the archives of the court of Josiah. 36 In con¬ 
trast to account A, which is primarily concerned with the glorification of the 
name of Josiah and does not spare superlatives in order to exceed in his praise 
(22:2; 23:22, 25), account B presents the bare facts and is not concerned with 
evaluation and embellishment. The course of events according to account B is 
more reliable than that of account A, which is later and was written according to 
the dictates of its ideology, based entirely upon the idea of “the book of the 
Torah.” Account B does not mention the “book of the Torah” even once, in 
contrast to account A, which entirely revolves around this book found in the 
House of YHWH and which finds it necessary to stress several times that the 
activities of Josiah were carried out in accordance with what was written in the 
“book of the Torah” (23:3, 21, 24). It also contains phrases that we do not find 
elsewhere apart from the book of Deuteronomy, such as bkl Ibbw wbkl npsw 
wbkl m 3 dw ‘with all his heart and soul and might’ in v 25, which should be 
compared with Deut 6:5. In account B there is no reference whatever to the 
year in which the activities were carried out, in contrast to account A, which 
takes the trouble to emphasize that the Passover was kept in the eighteenth year 
of Josiah (23:23). In fact, the editor introduces into his description of what took 

36 Hoffmann 1980 regards 2 Kgs 23:4-20 as a deuteronomistic description and, in his 
opinion, this is a fictitious collection of passages of the reforms as described by the 
Dcuteronomist on previous occasions. But his arguments are not valid. In the account of 
2 Kgs 23:4-20 we find phrases unattested elsewhere in the Deuteronomic historiography. 
Compare the expressions “environs of Jerusalem (msby Yrwslm )’'in v 5; “objects [made 
for Baal] (klym)” in v 5; “shrines of the gates (bmwt hs ( rym)'' in v 9; “coverings for the 
Ashera (btym Psrh)" in v 7; and “the shrines for the male prostitutes (bmwt hqdsym)” in 
v 7. The term “idolatrous priests (kmrym)” in v 5 is not attested in the Deuteronomic 
frame of the Book of Kings and the same is the case with phrases like “put out of action 
(hsbyt)” in vv 5, 11, as well as “defiled (tm 3 )” in vv 8, 10 and the verb “crushed (rss)” in v 
12. The account in 23:4-20 is then not of Deuteronomic stock but an official chronicle of 
the court of the Temple. The chronicle does not use at all the key terms characteristic of 
the Deuteronomist, such as the “book of the covenant,” “the book of the Torah,” or 
“the Torah of Moses,” which are many times repeated in the pragmatic story of 22:1-20 
and 23:1-3, 21-25. Hoffmann’s eagerness to deny the authenticity of the account in 
23 4-20 has caused major distortions Thus, for example, he argues that the details of the 
“shrines of the gates which were at the entrance of the gate of Joshua, the city perfect” 
(v 8) were invented by the deuteronomistic author in order to make us believe that the 
story is true. This is a very strange argument. On the contrary, such details point to the 
writer’s personal acquaintance with the installations in the city and are a sign of contem¬ 
poraneity, see Cogan and Tadmor, 1988, 2 Kgs AB p. 287, Note to v 8. 
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place in the eighteenth year of Josiah’s reign, the chronicle of 2 Kgs 23:4-20— 
which appears to survey an undertaking of several years in duration—in order to 
create the impression that all of the activities of this king were carried out in the 
year of the discovery of the book of the Torah, which was the eighteenth year of 
his reign. 

The author of the Books of Kings was interested in creating the impression 
that it was the book of the Torah that stood behind this important enterprise of 
Josiah and therefore dovetailed the section on the discovery of the book with the 
account of the purification of the cult and its centralization in order to create an 
association of ideas between the discovery of the book and the facts of the 
reform. Likewise, the author of the Books of Chronicles intentionally arranged 
the material according to a purpose. Out of the seventeen verses that are de¬ 
voted to the purification of the cult and its centralization in the Second Book of 
Kings, the author of the Books of Chronicles included only five (2 Chr 34:3-7). 
His motives are clear. He omitted the known facts of the eradication of astral 
worship in the Temple because, according to this view, toward the end of his 
days Manasseh had repented and purified the Temple from alien gods, primarily 
the astral images (cf. Gressmann 1924, pp. 315-16), and therefore it remained 
for Josiah only to destroy the rest of the abominations, not only in Jerusalem and 
Judah, but also in the whole territory of the Israelites (34:33). In addition, the 
ceremony of the Passover was most important for the author of the Chronicles 
—cult ritual stands at the center of his work (cf. Japhet 1977, pp. 370-74)—and 
accordingly, he developed the subject so that it comprised a complete chapter. 
The two historiographers, therefore, worked each according to his particular 
tendency and perspective, although one should note that the author of the Book 
of Kings did not add things, as the author of the Books of Chronicles was 
accustomed to do, but rather arranged the sources in such a way that it would 
appear as though Josiah began to purify the city and the land from foreign cults 
as a result of the discovery of the book of the Torah. 

The account of 2 Kgs 23:4-20 has a unified literary structure. It opens with 
the liquidation of the cult objects in Jerusalem (v 4) and concludes with the 
king’s return to Jerusalem (v 20). From this we learn that the writer of the 
account collected the facts and put them down in writing according to literary 
criteria (for an analysis of the structure of chaps. 22-23 as a whole, see Lohfink 
1987). It is unreasonable to suppose that the activities included in this account 
were carried out in the same year, for it relates the following: (1) the purification 
of the cult in the capital city and its surroundings (vv 4-7, 8b—14); (2) the 
unification of the cult in the area of Judah “from Geba to Beer-Sheba” (v 8a); 
(3) the destruction of the cultic center at Bethel (v 15); and (4) the extirpation 
of the high places in the area of Samaria (v 19). 

These are undertakings in which the diversified activities related to extensive 
areas beyond the bounds of the original dominion of Josiah were involved. It 
appears, moreover, that this activity was carried out in stages, as it is described 
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in the Books of Chronicles. The first actions were undertaken without connec¬ 
tion to the book of the Torah, whereas the later ones, especially the making of 
the covenant and the celebration of the Passover, were performed in accordance 
with what was written in the book of Deuteronomy. 

My proposal, that the eradication of alien cults preceded the discovery of the 
book of the Torah, can be supported by the following arguments. 

1. The reforms of the other Judean kings—Asa (1 Kgs 15:12-14), 
Jehoshapat (1 Kgs 22:47), and Joash (2 Kgs 11:17-18)—were carried out with¬ 
out the sanction of a written book. In fact, the struggle against idolatry was 
ancient, with a history as old as the existence of the people of Israel, and Josiah 
did not require the authorization of a written book to know that it was necessary 
to root out idol worship from Israel. 

2. It is difficult to suppose that Josiah would conclude a covenant in the 
Temple in Jerusalem (2 Kgs 23:1-3) while the image of Asherah was still stand¬ 
ing there (cf. 2 Kgs 21:7), male cult prostitutes were still frequenting the place, 
and women were weaving vestments for Asherah there (2 Kgs 23:6-7). Before 
every covenant ceremony of renewal of relations between God and his people, it 
was necessary for the people to purify themselves and to rid themselves of alien 
gods (Gen 35:2-4; Josh 24:23; Judg 10:16; 1 Sam 7:3-4), and it is inconceivable 
that Josiah, of all people, would make a covenant in the Temple at a time that 
all of these idolatrous practices were still to be found there. 

3. Josiah sent a delegation to inquire of YHWH, not in order to learn what 
should be done in the future, but rather to ascertain whether the wrath of 
YHWH, which was kindled against Israel because their fathers had not obeyed 
“the words of this scroll to do all that has been prescribed,” would indeed fall 
upon them (2 Kgs 23:13). From this it follows that he himself did not have 
feelings of guilt, for if he had, he would immediately have set about purifying 
the city and its surroundings from idolatry on account of which the calamity was 
to come upon the people. He would not need a prophecy by Hulda, the prophet¬ 
ess, in order to know that idols should be removed. His behavior can only be 
explained by the shock he received from the book containing the reproof, which 
was discovered only after he had purged the land. The discovery of the book was 
considered to be an omen, the meaning of which only a prophet could under¬ 
stand Indeed, he sent the delegation to the prophetess Hulda in order to in¬ 
quire of YHWH on behalf of himself and his people, that is to say, so that she 
would offer up a prayer for him and for the people requesting from God the 
annulment of the divine punishment. This incident is similar to Hezekiah’s 
sending a delegation to “Isaiah the prophet, the son of Amoz” during Sen¬ 
nacherib’s siege, requesting him to offer up a “prayer for the surviving remnant” 
(2 Kgs 19:4), also to Zedekiah’s sending a delegation to Jeremiah at the time of 
Nebuchadrezzar’s siege. This delegation was commanded to say to Jeremiah, 
“Please inquire of YHWH on our behalf, for King Nebuchadrezzar of Babylon 
is attacking us” (Jer 21:2). After reading the harsh rebuke in the book of Deuter- 
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onomy, which related all of the evils that would befall the people if they did not 
obey YHWH (chap 28), Josiah became conscious of the grievous sins of Manas- 
seh and asked the prophetess to seek YHWH on behalf of himself and his 
people, in other words, to seek an annulment of the verdict. The answer was 
that, although the calamity was most certainly coming, the king and his contem¬ 
poraries would nevertheless be saved from it, and Josiah would be laid in his 
tomb in peace (2 Kgs 22:20; cf. Weinfeld 1972a, p. 26). This is certainly the 
viewpoint of the editor of the Book of Kings (2 Kgs 23:26) as well as of Jeremiah 
(Jer 15:4); who imputed to Manasseh and the sins he committed the punish¬ 
ment of the destruction of Jerusalem. 

The prophecy of Hulda, therefore, was not proclaimed against the back¬ 
ground of Josiah’s reform and was not dependent on it at all. Rather, it was 
uttered against the background of a history of burdensome sin that weighed 
upon the nation and its king, for which the reform could not atone. 

4. The book was discovered in the course of renovations of the Temple, 
which, it appears, took place following the removal of idolatrous objects that had 
been introduced into the Temple by Manasseh. The Books of Chronicles report 
the fact that extensive repairs (hzq bdq) were being made to the Temple because 
earlier kings had allowed the structure to deteriorate. “They put it out to the 
artisans and the masons to buy quarried stone and wood for the coupling and for 
making roof beams which the Kings of Judah had allowed to fall into ruin” (2 
Chr 34:11). It appears, therefore, that Josiah began his activity of purification 
even before the eighteenth year of his reign and that the book was discovered in 
the course of the Temple’s purification and renovation. 

The Eradication of Alien Cults 

Josiah’s undertaking to eradicate alien cults was radical in the extreme. 
What is distinctive about his action is not the fact that he eradicated idolatry— 
that had been done by other reforming kings before him, especially Hezekiah— 
but that he rendered it inoperative by rooting out established idolatrous institu¬ 
tions that had been in existence many years before his time, and by abolishing 
the positions that were dependent on these institutions. Thus Josiah destroyed 
both idolatry and syncretism in Israel once and for all. He deposed the idola¬ 
trous priests who had been appointed by the kings of Judah before him to serve 
in the high places in the cities of Judah, along with those who offer incense to 
Baal and to the host of heaven (2 Kgs 23:5). He tore down the houses of the 
male cult prostitutes (v 7) and the high places of the gates at the entrance to the 
city (v 8). Likewise, he defiled the Valley of Tophet, which had served as a place 
for passing the sons and daughters through the fire to Molech (2 Kgs 16:3; 21:6; 
Jer 7:31; 19:11-13; cf. Weinfeld 1972b), and also abolished the cult of the sun 
god, which was bound up with the dedication of horses and chariots to this deity 
(v 11; for this type of cult in Assyria see Weinfeld 1972b, p. 151 n. 142). 
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Additionally, Josiah destroyed the altars of the rooftops that the kings of Judah 
had made in order to offer incense on them, a ritual that was extremely wide¬ 
spread in Judah at that time (Zeph 1:5; Jer 7:18; 19:13; 32:29; 44:17; Weinfeld 
1972b, pp. 151-54). But his most daring action was the desecration of the high 
places that King Solomon had built facing Jerusalem to the south of the Mount 
of Olives. These high places had been in existence in Judah for more than three 
hundred years, and no king had dared to touch them. Even Hezekiah, who 
removed the high places and pulverized the brazen serpent that Moses had 
made, did not have the courage to desecrate these high places because of the 
eminence of King Solomon. Notwithstanding, Josiah did just this (cf. Weinfeld 
1972a, pp. 168—69). 

A most audacious action was also carried out by Josiah in the area of the 
Kingdom of Israel in the north. He completely demolished the altar and the 
high place at Bethel (v 15), a place that had formerly been the king’s sanctuary 
(Amos 7:13) and was considered to be the gate of heaven (Gen 28:17); he also 
removed the shrines at the high places in the towns of Samaria (v 19). It appears 
that he had a bitter struggle with the priests of the high places and accordingly 
was forced to act with ruthless force (see above). 

Idolatrous ritual had taken root in Judah primarily in the period of Manas- 
seh, but in actual fact it had already begun to be introduced during the reign of 
Ahaz, the king of whom the Scripture testifies that he passed his son through 
the fire, following the detestable practices of the nations (2 Kgs 16:3), and that 
he built an altar according to a model of one he had seen in Damascus, when he 
went there to meet Tiglath Pileser (v 10). We read about Tophet and the 
preparation of a fire there in Isaiah (30:33), and in 2 Kgs 23:12 we read about 
the “altars which had been erected on the roof near the upper room of Ahaz.” 
One must presume that these altars had been built by Ahaz himself, though this 
is not necessarily so. 

Even if there were political motives for this ruthless eradication of syncretis- 
tic religious institutions, one must nevertheless acknowledge that the zeal of the 
king in this matter, and in particular his resolution in destroying every remnant 
of pagan manifestation—including that which had been in practice for three 
hundred years, such as the high places of Solomon—is evidence of a monotheis¬ 
tic religious fervor the like of which had not been seen in Israel before. It is not 
without reason that the Scripture notes that “There was no king like him before 
who turned back to the Lord with all his heart and soul and might” (v 25). 
Although this verse contains several superlatives, there is nevertheless no justifi¬ 
cation for seeing in it the invention of an editor. His zeal for the God of Israel, 
which found expression in the eradication of idolatry from the land, shows us 
the veracity of this sentence. 

Josiah’s destruction of all of the installations that served the idol worship and 
the syncretizing ritual, including the institutions of sorcery and magic of every 
kind (v 24), points, as 1 have said, to an extirpation, once and for all, of all cultic 
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practice alien to the religion of Israel, and it appears that this is just what josiah 
succeeded in doing. After Josiah’s time, there is no further mention in the 
Books of Kings of a king who reintroduced idolatry and the high places, and it 
appears that this fact is in accord with the historical reality, for if idolatry and 
the high places had been renewed, the historiographer would not have been 
compelled to impute the destruction of Jerusalem precisely to Manasseh. It 
would have been easier to ascribe this event to the kings who were closer to it. 
The evidence of the prophecies of Jeremiah (7:16-19, 30-34; 19:1-15; 32:34— 
35) and of Ezekiel (chap. 8) indeed tended to refer to the sins of the past (cf. 
Weinfeld 1972a, pp. 29-32). Even if we do not accept this, however, we must 
acknowledge that these prophetic Scriptures contain a generalization, for it is 
not the kings who were involved in sin that are spoken of, as in earlier periods, 
but rather, individuals who sin in secret (Ezek 8:12) or women (Ezek 8:14 cf. Jer 
4415ff). 

If idolatry ceased from Israel and was not resumed even in the period after 
the destruction of Jerusalem, one must credit Josiah, and the same holds true for 
the eradication of worship at the high places. 

The Destruction of the High Places from Israel 

Hezekiah was the first king who began to destroy the high places (2 Kgs 
18:4, 22), though his enterprise was reduced to naught during the days of 
Manasseh. Josiah took up Hezekiah’s work, only just as he had acted with 
extremity in connection with the eradication of idolatry and succeeded in up¬ 
rooting it from Israel entirely, so also he acted in connection with the unifica¬ 
tion of the cult: he was not content with merely destroying the high places, he 
also annulled the position of the priests who served at them in Judah and 
transferred the entire priesthood to Jerusalem (2 Kgs 23:8). Henceforth, these 
priests of the high places could maintain themselves from the gifts that were 
given to the priests in Jerusalem, but they had no right to serve at the altar of 
YHWH in Jerusalem (v 9). 57 

57 Since the reform the Zadokites were therefore the only ones privileged for service at 
the altar (cf. Ezek 44:15). Hilkiah, the high priest, was the son of Shallum of the family 
of Zadok (Ezra 7:2; Neh 11:11; 1 Chr 5:38-39) and, as has been observed by B. Mazar 
on the basis of the genealogical lists of the high priesthood (cf. Ezra 7:1-5; Neh 11:10- 
11; 1 Chr 5:28-40), the family of Zadok was ousted from the high priesthood from the 
times of Solomon till the times of Josiah. This might link the reform to the priests of the 
family of Zadok (according to Katzenstein 1961). The Zadokites returned to service at 
the time of Hezekiah (see 2 Chr 31:10). The connection between the discovery of the 
book of Deuteronomy and the Zadokites may be reflected in the Covenant of Damascus, 
where it says that David multiplied his wives because he had not read in the sealed book 
“that was inside the Ark, because it had not been opened since the days of Eleazar and 
Joshua . . . and it was hidden until the Zadokites arose” (Rabin 1954, 5:2-5, p. 19). 
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That Josiah succeeded in extirpating cultic practice at the high places in 
Israel we learn from the fact that the exiles who returned from Babylon did not 
even attempt to renew worship at the high places in Judah. For them it was 
already clear, according to the laws prescribed in the book of Deuteronomy 
discovered in the days of Josiah, that one could worship God by means of the 
offering of sacrifices only in the Temple of Jerusalem. Likewise, the attempts of 
the exiles in Babylon to erect an altar there were unsuccessful. As M. Greenberg 
has observed (1983, Comment on Ezek 20), the prophecy in Ezek 20 turns on 
the high place that the elders of Israel were trying to erect in Babylon, which 
the prophet opposed vehemently with the sanction of the law concerning the 
unification of worship in the book of Deuteronomy. Ezekiel reproves the people 
for the sins of the high places in the past: “When . . . they saw any high hill 
or any leafy tree, they slaughtered their sacrifices there” (20:28) and mocks the 
shrine that they visited with the wordplay smh bmh (v 29), 38 regarding this as 
idol worship and as the passing of children through the fire (v 31), in a similar 
manner to that of the author of the book of Deuteronomy in his juxtaposition of 
the law prohibiting high places with the mention of the shameful practices of 
the nations, including the burning of sons and daughters in the fire (Deut 
12:29-31). At the beginning of the chapter on the prohibition of high places, 
the author of Deuteronomy opens with the demolition of sites and altars of the 
nations who worship their gods there and requires that the sons of Israel do not 
serve their God in like manner, but rather worship him at the site that YHWH 
will choose (12:2-5). Thus he compares the worship at the high places with the 
worship of idols. Ezekiel also speaks of the idols with which the Israelites defiled 
themselves, considering themselves to be like the nations worshiping wood and 
stone (20:31-32), and closes with the cry, House of Israel, serve YHWH “on 
My holy mountain, on the lofty mount of Israel” (v 40), that is, on the Temple 
Mount in Jerusalem, as opposed to their worshiping on every high hill (cf. 6:13). 
The worship at the high places “on every high hill” is consequently regarded by 
the prophet as identical to idol worship, and the matter was also understood in 
this way by the returned exiles, for it never entered their minds to renew the 
high places. In all of this one must acknowledge the radical activity of Josiah and 
the ideological movement that came into being as a result of the revolutionary 
centralization of the cult at Jerusalem. 


38 There is wordplay here between bmh smh ‘a shrine there’ and b^ym smh ‘they come 
there’; see Greenberg 1983. 
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The Transition from Worship at the Temple and 
the High Places to Worship in the Synagogue, 
from Sacrifice and Offering to Prayer and the 
Reading of the Book 

Until the reform of Hezekiah-Josiah, the worship of God had been attached 
to the temple and the high places. Even prayer was offered in these holy places. 
So, for example, we read in Isa 16:12, “And when Moab wearies himself upon 
the high place (hbmh), he comes to his sanctuary (mqdsw) to pray, and does not 
prevail.” The high place (bmh) and the sanctuary (mqds) in Moab served as a 
place of prayer, and so it was also in Israel before the reform. It goes without 
saying that as the sanctuary and the high place were places of sacrifice and 
offering, prayer was considered subsidiary to them (cf. Haran 1988). And so the 
poet says: “Take my prayer as an offering of incense, my upraised hands as an 
evening offering” (Ps 141:2), that is to say, he requests that his prayer and the 
lifting up of his hands be considered in the eyes of God as incense and an 
evening offering, which were the customary offering to God, causing a “pleasing 
aroma to YHWH” (cf. Weinfeld 1984d, 4.998—1000). Even in the Second 
Temple period, during which the synagogue had already become an autonomous 
institution, the public still saw in the offering of incense the most important 
ritual act, to which prayer should be attached (Ezra 9:5; Jdt 9:1; Luke 1:9-10; 
m. Tamid 6:3; Kelim 1:9), and from this mode of thought comes the concept 
tplt mnhh ‘minhah prayer’. In general, prayer was regarded as a sort of substitute 
for sacrifice. 

Nevertheless, one must add that after the destruction of the high places and 
the establishment of the cult in one unique sanctuary in Jerusalem, the link 
between prayer and concrete ritual was severed, and prayer was changed into an 
independent institution connected with the synagogue and having no relation to 
the sanctuary or sacrifices. This institution appears in its full tangibility in the 
description of prayers from the period of Ezra and Nehemiah. In Neh 8-9 we 
read of the assembling of the people at the time of the festivals “to the square 
before the Water Gate” (Neh 8:1) in order to read the Torah and utter prayers 
and confess sins. The order and content of these assemblies reminds us of the 
arrangement of prayer and the reading of the Torah as they are conventionally 
practiced up to this day in the synagogue. Ezra stood on a wooden platform 
(Neh 8:4), opened the book, apparently raising it, then all of the people stood on 
their feet (v 5). All of these actions are customs anchored in the ritual of the 
synagogue. Afterward, Ezra blessed the Lord, and the people all responded with 
Amen (v 6). The reading of the Torah was accompanied by a translation and 
commentary (v 7; for the ritual involved in the recital of the Torah see Elbogen 
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1931). The chapter goes on to relate that during the days of the festivals of 
Sukkot, the Torah was read day after day, from the first day to the last (v 18). 

On the twenty-fourth day of the seventh month, the people again assembled 
and read the Torah for a quarter of the day, and for a quarter of the day they 
confessed and prostrated themselves before the Lord (Neh 9:1-3). The prayer 
opens with praise for the greatness of God in his creation of everything in the 
universe, for his preservation of all created beings, and for the host of heaven 
who worship him, and it continues with the election of Israel and the giving of 
the Torah and Sabbath. All of these elements are congruent with the structure 
of Sabbath and the festivals in the conventional Jewish liturgy “Amidah'’: 

(1) the first blessing of the Amidah in which God is praised for his suprem¬ 
acy in creation: “the great mighty and awesome God, the most high 
God creator of heaven and earth (h 3 l hgdwl, hgybwr whnwr 3 , 3 l Hywn 
qwnh smym w 3 rsj” (SPB, p. 173); 39 

(2) the benediction of the great acts of God (geburot), which includes 
praise for keeping in life the created beings (mhyh 3 t klm); 

(3) the benediction of the sanctification of the Name, which includes 
praise of the angels (= Kedusha); and 

(4) acknowledgment of the election of Abram and his being called Abra¬ 
ham, the election of Israel, the Exodus from Egypt, the giving of the 
Torah and Sabbath (9:14-17)—elements that comprise the principal 
content of the Amidah for Sabbaths and festivals. 40 At the end we find 
confessions and supplications, which generally accompany all prayers 
(tahanun j. 41 

Here, we do not find a single reference to the Temple or to temple worship, 
even though it was precisely on festival days of the seventh month that the 
people made a pilgrimage to the Temple and made offerings for the festivals (cf. 
Ezra 3:4-6). This lack of reference to the worship of God in the Temple can be 
explained by the fact that the author was describing prayer and the reading of 
the Torah as they were practiced in the assemblies of the people (the syna¬ 
gogues), and these had no connection with worship in the Temple, which was 
conducted by the priests. In this way one can also explain the absence of any 
mention of the Day of Atonement. As is known, the ritual of the Day of 
Atonement was mainly performed in the Temple by the high priest while the 
people remained passive. The author of the description under discussion in Neh 

39 For this as the original benediction see Wieder 1976 

40 Compare my article in the forthcoming volume of University of Haifa Symposium, 
Forty Years of Research in the Dead Sea Scrolls, March 20-24, 1988. 

41 Ibid. 
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8-9, whose subject matter is the worship of God apart from the Temple, did not 
find it necessary to refer to events and ceremonies connected with the Temple 
and thus did not mention the Day of Atonement. In the same way, he omitted 
to mention the sacrifices of Rosh Hashanah and the festival of Sukkot. 42 

This liturgical framework, which has no link whatever to the Temple but is, 
rather, characteristic of the synagogue, is apparently the outcome of the destruc¬ 
tion of the high places. The destruction of the high places and the provincial 
sanctuaries created a vacuum, which was filled by the institution of the syna¬ 
gogue. After the reform, the people who, until this point, had entered into their 
religious experience in a sanctuary close to where they lived or in a high place 
situated in their town, needed to find a substitute. The abolition of the high 
places without any provision of a replacement for them would have been tanta¬ 
mount to the destruction of daily religious experience, a thing that, unlike in our 
own times, would have been impossible in the ancient world. This substitute 
was found, therefore, in prayer and reading of the book of the Torah, which 
comprised the worship of God in the synagogue. 

We have evidence of the building of synagogues beginning from the third 
century b.c.e. in Hellenistic Egypt. 43 But synagogue worship certainly cannot 
have begun in Alexandria in Egypt. As we saw above, liturgical customs of 
synagogue worship in Palestine were already crystallized in the middle of the 
fifth century b.c.e., and it would appear that these customs may be traced even 
further back, to the time of Josiah’s reform. The unification of worship in the 
days of Josiah was bound up with the discovery of the book of the Torah, and 
the reading of the Torah was indeed the most important part of formal prayer in 
the Second Temple period. Alongside the reading of the Torah, there existed 
prayer, which has two basic components: the Ten Commandments and the 
recitation of the Shema c , which actually appear juxtaposed to each other in Deut 
5-6. The Ten Commandments and the Shema 1 were read daily in the Temple 
(m. Tamid 5:1), and it appears that this custom is anchored in the book of 
Deuteronomy itself, which juxtaposed these two portions. The book of Deuter¬ 
onomy is conspicuous for its liturgical elements and forms, which are recogniz¬ 
able to us in the prayers from the time of Ezra and Nehemiah onward. Declara¬ 
tions on the uniqueness of God and his dominion over creation, the mighty acts 
and wonders of God, his election of Israel, and the like are found in the prayers 
of the Deuteronomic literature and in the prose sermons of the Book of Jer¬ 
emiah (cf. Weinfeld 1972a, pp. 32-45). A very reasonable hypothesis is that it 
was scribes from the family of Shaphan who, after the destruction of Jerusalem, 
settled in Mizpah, where the survivors who were under the leadership of 
Gedaliah ben Ahikam the son of Shaphan lived (2 Kgs 25:22-26, 40-41). These 

42 Contrast the description of the temple ritual in Ezek 3:1-7 at the time of Zerubabel. 

43 See the inscription on the dedication of a synagogue for Ptolemy III and Berenike 
(246-221 b.c.e. ) in Frey 1952, no. 1440. 
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scribes gave a permanent shape to the Deuteronomic literature, which con¬ 
tained liturgical forms that reflect the prayer formulas that were conventional to 
the Jews after the destruction of the Temple. Indeed, it is even possible to 
assume that after the destruction of Jerusalem, the institution of the synagogue 
was founded in the town of Mizpah in Benjamin, and that it continued to 
develop with increasing momentum after the arrival of the exiles from Babylon 
in the time of Ezra and Nehemiah. It is also possible that the "house of YHWH 
(byt yhwh)” to which men from Shechem, Siloh, and Samaria came after the 
destruction, bringing grain offerings and incense with them (Jer 41:5), is the 
place of prayer and worship at Mizpah, as has already been suggested (see 
Giesebrecht 1930, p. 42). As is known, Mizpah was a place appointed for cultic 
assemblies from ancient times (Judg 20:1; 21:1, 5; 1 Sam 7:5; cf. 1 Sam 10:17) 
up to the period of Judas Maccabaeus (1 Macc 3:46). In the story of Judas 
Maccabaeus in the first book of the Maccabees it is also stated explicitly that the 
people gathered at Mizpah because this was formerly a place of prayer (topos 
proseuches) in Israel; possibly the author is alluding, not to the days of the 
Judges in Samuel (Judg 20:1; 1 Sam 7:5; 10:17), but rather to the period after 
the destruction of the First Temple, when the center of the survivors was at 
Mizpah (Jer 40-41). In the story from 1 Maccabees, the spreading out of the 
scroll of the Torah is mentioned (3:48), which is an allusion to the reading of the 
Torah on this occasion. 

The Discovery of the Book of the Torah 

We shall now pass to the problem of the discovery of the book of the Torah. 
The central question concerning this matter is, what was the nature of the book 
that was discovered then? Already in traditional rabbinic literature we find the 
opinion that the "book of the Torah" that was found in the Temple is the book 
of Deuteronomy (Ginzberg 1959, 6.377, no. 116), and, in fact, the tradition 
that the reading of the "Portion on the King (prst hmlk)” at the end of the 
sabbatical year (m. Sota 7, 2, 8) is based on the idea that "this Torah (htwrh 
hz 3 t),” what was to be read in the presence of the "assembled people" (Deut 
31:11-12), is none other than the book of Deuteronomy, for it was only sections 
from the book of Deuteronomy that were to be read before the assembled 
people. 

In his commentary on Ezek 1:1, Jerome also voices the opinion that the 
discovered book is Deuteronomy (and cf. Targum Jonathan on Ezek 1:1), and 
the hypothesis was given a scientific basis by de Wette (see above). The main 
reasons are as follows: 

1. The term “the book of the Torah (spr htwrh)” with the definite article is 
not found in the first four books of the Pentateuch. Rather, it occurs only in the 
book of Deuteronomy, thus signifying the book of Deuteronomy itself (see 
above). 
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2. In the Second Book of Kings, the concluding of the covenant is carried 
out according to the formulated obligations found in the book of Deuteronomy: 
‘‘that they would follow the Lord and observe his commandments, his precepts 
( c dwtyw), and his laws with all their heart and soul” (2 Kgs 23:3). Such a combi¬ 
nation of formulas (mark especially c dwt) is found only in Deuteronomy (cf. 
We inf eld 1972a, p. 338). 

3. The agitation of the king on hearing the reading of the book is compre¬ 
hensible only in the light of the rebuke in Deut 28:36 in which not only the 
people but also the king are referred to: “YHWH will drive you, and the king 
you have set over you, to a nation unknown to you or your fathers.” 44 

4. The celebration of the Passover by all of the people in Jerusalem, that is, 
‘‘in the place which YHWH will choose (bmqwm 3 sr ybhr YHWH),” corre¬ 
sponds to the Passover law as it is formulated in the book of Deuteronomy 
(16:1-8). According to the regulations in the other sources of the Pentateuch 
(see Exod 12), the Passover was a household sacrifice, and even if it did have a 
connection with the sanctuary or the high place (cf. Haran 1978, pp. 343-48), it 
was not a public sacrifice that was to be offered only in the capital city, as is 
required in the book of Deuteronomy. Indeed, the Scripture itself in the Book 
of Kings attests that such a Passover had not been performed since the days of 
the Judges. Also, the wording, “make a Passover to YHWH your God ( c sh psh 
IYHWH 3 lhyk),” is congruent with the precept in Deut 16:1, “and you will 
make a Passover to YHWH your God (w c syt psh IYHWH 3 lyhk).” 45 

5. The magical terms 3 wbwt 'mediums’ and ydSvnym ‘spirits’ mentioned in 2 
Kgs 23:24 are found in Deut 18:10-11, even though we find prohibitions against 
these things also in the legislation of the holiness code in the book of Leviticus 
(19:26; 20:6). 

6. The stylistic influence of this book is recognizable in Israelite literature, 
beginning from the end of the seventh century b.c.e. In the prophetic literature 
from before the seventh century b.c.e. we do not find this style, whereas in the 
prophecies of Jeremiah 46 and Ezekiel, Joel, Zechariah, and Deutero-Isaiah, 47 
the influence of the book of Deuteronomy is considerable. 

44 The rabbis speculate that when the king opened the book it was this verse that 
captured his eyes (y. Seqal. 6:1, 6d; b. Yoma 52b). 

45 On the change in the Passover law in Deuteronomy and its implications, see above. 

46 The Deuteronomic style in Jeremiah is discernible not only in the prose sermons but 
also in the poetry of the book; see Weinfeld 1972a, pp. 359-60. 

47 The influence of the Deuteronomic style is recognizable in the dogmatic phraseology: 
(a) the foreign worship "under every leafy tree” (Isa 57:5, Ezek 6:13); “fetishes (glwlym)" 
and "detestable things (sqwsym)” in Isa 66:3 and Ezekiel (passim), (b) monotheism (*yn 
S vd) cf. Isa 45:5, 6 et al.; 46:9; Joel 2:27; and (c) loyalty (love of God) and observing the 
Torah: Isa 56:6; Zech 3:4, and Mai 3:14: "to walk in the ways of YHWH and keep his 
guard”; “to turn away from evil” (Ezek 13:22; 33:11, Jonah 5:8; Zech 1:3). 
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When was the book written? Two answers have been given to this question. 
According to the first, the book was written in the time of Josiah, and its 
amazing discovery was nothing but a pious fraud. This opinion, which was 
prevalent among scholars of the nineteenth century and the beginning of the 
twentieth, claims that the priests of the period of Josiah wrote the book and 
were interested in conferring on it an aura of holiness so that it would be 
accepted by the people. They therefore put it is a hidden place in the Temple. 
In recent years, no one has supported this view. 

The second answer claims that the book was written during the time of 
Hezekiah, was concealed in the time of Manasseh, and was only rediscovered 
during the period of Josiah. This opinion is accepted today by the majority of 
scholars. 

One should note that the very purport of posing such a question concerning 
the time of the composition of the book is out of place from a methodological 
viewpoint. The concept of “composition of a book" is meaningless with regard 
to the Israel of ancient times and, indeed, with reference to the entire ancient 
eastern world. Today when we speak of a book, we mean a composition written 
by a certain person at a specific place and time: every line is impressed with the 
personality of the author and the period and milieu in which it was written. 
Such was not the case in Israel or in the ancient East. Even in the book of 
Ecclesiastes, which comes closer to the concept of a modern book, we find 
sections of which similar examples can be found in Babylonian and Egyptian 
literature from the first half of the second millennium b.c.e. (see above). The 
author of ancient times was generally a collector and compiler of traditions 
rather than a creator of literature, and was certainly not an author in the modern 
sense of the term. Even if the book of Deuteronomy had been put into writing 
in the days of Hezekiah-Josiah, that does not mean to say that all of its contents 
reflect that period, for in the book of Deuteronomy there have been preserved 
for us very ancient laws, especially in sections that have no connection with the 
subject of the centralization of the cult, such as chaps. 21-25. Even the laws 
that have as their basis the idea of the centralization of the cult, such as the 
regulations of the firstfruits, the hrstborn animals, and tithes, the festival of the 
Passover, and other festivals are not in themselves within the category of an 
innovation, for they comprised some of the most ancient precepts of Israel; only, 
during the period of Hezekiah and Josiah, they were adapted to the principle of 
the centralization of the cult and were written anew. We can comprehend this 
process of adaptation by way of a comparison of these laws with the other 
collections of ancient laws (see above). It is impossible to come to a decision 
concerning the date of Deuteronomy without comparing every individual law 
included in it with the same law as it appears in the other collections, in the 
book of covenant and the holiness code. If we conduct a comparison and an 
examination such as this in a systematic and consistent manner, it becomes clear 
that although the regulations in the book of Deuteronomy were adapted to the 
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new orientation, nevertheless we have essentially before us the selfsame laws, 
such as the Sabbath, the three pilgrimages, firstfruits, firstlings, tithes, sabbatical 
year, gifts for the priests, the law of the cities of refuge, and so on. 

It is beyond doubt that the book of Deuteronomy contains ancient laws 
from the period of the Judges or even from the time of Moses. But it also 
contains an element from the period of Hezekiah-Josiah, and this is the element 
connected with the centralization of the cult. Finally, there is also a Josianic 
element that finds expression in the final literary edition of the book. After all, 
we deal here with a period in which books were not yet considered to be sacred 
in every letter, as was the case in the Second Temple period and onward: what is 
sacred is the principal content of the books. In view of the double framework 
found in the book of Deuteronomy, two introductions (1:1-4, 40; 4:44-11:32) 
and also two epilogues (27-28; 29-30), we are entitled to assume that it passed 
through many stages in the circles of scribes during the period of Josiah. It is not 
necessary to assume that the book that was discovered was literally identical 
with the book of Deuteronomy as we have it before us today; for, indeed, 
Shaphan the scribe read the book twice through the same day, once before 
Hilkiah the priest and once before Josiah, and it appears that also on the same 
day, the delegation was sent to Huldah the prophetess. One cannot suppose that 
it was possible to read through a book of the extent of Deuteronomy as we have 
it today twice or three times on the same day and then to undertake further 
activities concerning it on the selfsame day. 

In conclusion, the period of Josiah is typified as the period of the “book,” 
and in fact it commenced the process of the canonization of the Scripture, a 
concept that also penetrated Christianity and Islam: revelation of YHWH em¬ 
bodied in the written word of a book. Josiah sanctified the book of the Torah of 
Moses, that is, the book of Deuteronomy, and obligated the people to keep it (2 
Kgs 23:1-3). As a result of the sanctification of this book, other written tradi¬ 
tions began to be sanctified. Already in the period of Josiah and especially after 
him, in the period of the destruction of Jerusalem, there arose scribes who 
collected and edited the traditions connected with the period of the settlement 
and the monarchy, while making use of the ideology of the sacred book of 
Deuteronomy and its style (see above). After them there were other scribes who 
collected other literary treasures, chiefly Ezra the Scribe, who collected the 
scrolls that had apparently been preserved by the priests. The primary impetus 
for the crystallization of the sacred Scripture, however, was the sanctification of 
the book of Deuteronomy, and it was this impulse that changed the religion of 
Israel into the faith of the Book. 
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Deuteronomy 1 - 11 : 
Translation, Notes, 
and Comments 




THE SUPERSCRIPTION, PLACE, AND 
DATE OF THE ADDRESS (1:1-5) 


1 ^hese are the words that Moses spoke to all Israel on the other side of the 
Jordan. In the wilderness, in the c Arabah near Suph, between Paran and Tophel, 
Laban, Hazeroth, and Di-Zahab, 2 it is eleven days from Horeb to Kadesh- 
Barnea by the Mount Seir route. 3 lt was in the fortieth year, on the first day of 
the eleventh month, that Moses spoke to the Israelites in accordance with all 
that YHWH had commanded him concerning them, 4 after he had defeated 
Sihon king of the Amorites who ruled in Heshbon, and Og king of Bashan who 
ruled in Ashtaroth in Edrei. 5 On the other side of the Jordan, in the land of 
Moab, Moses undertook to expound this teaching. He said: 

TEXTUAL NOTES 

1:1 near Suph. Hebrew: mwl swp literally, ‘facing Suph’. mol, found only 
here, is a variant of the preposition mul (see the Notes). LXX: plesion, ‘hear’. 

2. It is eleven days from Horeb to Kadesh-Bamea by the Mount Seir route. 
That is to say, a journey of eleven days. The word “journey” is missing in the 
Hebrew, and is supplied in the Targum. In Syriac the word “route” is trans¬ 
ferred to the beginning of the verse, reading: “It is a route of eleven days from 
Horeb to Mount Seir, even unto Kadesh-Barnea.” 

3. eleventh. Hebrew: c astey c asar. See GKC $97e n. 1. Contrast the use of 
3 ahad c asar for ‘eleven’ at the beginning of the previous verse. The use of two 
different words for ‘eleven’ in such close proximity is unusual, hence v 3 should 
be considered the work of the priestly source, which characteristically uses c astey 
c asar and is interested in precise dating. (J. Wellhausen viewed c astey c asar as a 
post-Exilic term [1905, p 389]; however, as the term is used in the Ugaritic 
texts [see lexicons], there are no grounds for this assertion.) 

the Israelites. The LXX adds pantas, ‘all (the Israelites)’. 

4. in Ashtaroth in Edrei. According to Josh 12:4; 13:12; and 13:31 Og 
reigned in Ashtaroth and in Edrei. The LXX, Syriac, and Vg add the conjunc¬ 
tion here as well: “in Ashtaroth and in Edrei” (see the Notes). 

5. undertook. Hebrew: hw 3 yl. This verb can mean either ‘agreed, willed’ or 
‘began’. The second explanation is required by the context here and is found in 
all of the ancient versions. The verb, hiph c il form of the root y 3 l, in the sense ‘to 
begin’, is apparently connected with the root 3 wl, which means ‘to precede, to 
be first’. The root 3 wl in this sense (cf. Arabic: 3 wl) has been preserved in 
Palestinian Jewish Aramaic ( 3 wl 3 = ‘beginning’ in the Targumim), and accord¬ 
ing to Z. Ben-hayyim (1967, pp. 14-15), this word reflects an ancient Hebrew 
root, for it is unknown in non-Palestinian Aramaic. For y 3 l instead of 3 wl, corn- 
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pare the interchange of S vs and y e s ‘to counsel’; twb and ytb ‘to be/do good'; gwr 
and ygr ‘to be afraid’; *wp and y c p ‘to fly’. 

to expound. Hebrew: be } er, literally, ‘he expounded’, a finite verb instead of 
the expected infinitive ba 3 er. See GKC $120g, h. 

He said. Hebrew: Pmr, literally, ‘saying’. In the Vg: et dicere ‘(Moses under¬ 
took to expound) and he said’. 


NOTES 

1. all Israel. An expression characteristic of Deuteronomy and the writers 
influenced by it (cf. 5:1; 27:9; 29:1; 31:1; 32:45; Josh 23:2). The author of 
Deuteronomy describes Moses as speaking before a vast audience comprising 
tribal leaders, officers, elders, men, women, and children, and even resident 
aliens (cf. 29:1, 9 and 31:12). Such covenantal assemblies were convened regu¬ 
larly and on special occasions in Israel and in the ancient Near East; cf. Wein- 
feld 1976b, pp. 392-93. Deuteronomy itself is actually said to constitute the 
words of the covenant made in the land of Moab (28:69). 

on the other side of the Jordan. In other words, on the eastern side, as is clear 
from v 5 and from the general context. The standpoint of the author on the 
West Bank showed to early critics (even Ibn Ezra) that Moses was not the 
author of these verses. 

in the wilderness. This phrase may apply to the desert of Sinai, the desert of 
the south of Canaan, or the desert to the east of Moab (cf. 2:8, 4:43). 

in the c Arabah. “ c Arabah” generally denotes the depression extending from 
the Gulf of c Aqaba northward to Lebanon, but sometimes refers to the depres¬ 
sion between the Dead Sea and the Gulf of 'Aqaba (cf., e g., “the Sea of the 
c Arabah” for the Dead Sea in 4:49), which is also reflected in the Arabic name 
for this region: al-'Araba. In the present context and in 2:8 the word c Arabah 
points to the depression between the Dead Sea and the Gulf of 'Aqaba. 

near Suph. This may also be rendered “in front of” or “opposite” Suph (mol 
Sup instead of mul Sup apparently for reasons of dissimilation, i.e., to avoid the 
clash of two similar vowels; cf. GKC $27w). Sup has been identified with Supah 
in Num 21:14, somewhere in southern Moab. But this does not fit the itinerary, 
which seems to specify the way from Horeb to Kadesh (v 2). The versions 
(LXX, Targumim, etc.) take it as “the Sea of Suph,” that is, the Sea of Reeds. It 
is possible that Suph was a place near the Sea of Reeds, and derives its name 
from its location. 

between Paran and Tophel. Paran, like Sinai, is sometimes linked to the word 
midbar ‘wilderness’ (Gen 21:21; Num 10:12; 12:16; 13:3; 26:1; 1 Sam 25:1), and 
sometimes to “mountain” (Deut 33:2; Hab 3:3). From 1 Kgs 11:18 it is clear 
that Paran was situated between Midian and Egypt, and may be identical with 
modern Feiran near Jebel Serbal in the southern part of the Sinai Peninsula. 
Like Sinai, Paran designates a very extensive area, reaching as far north as the 
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Negev (1 Sam 25:1), but generally it denotes the main desert of the eastern 
Sinai bordering on the wilderness of Zin and Kadesh (cf. Num 13:3, 26). Tophel 
has been identified with al-Tafila about twenty-four kilometers southeast of the 
Dead Sea, but this is dubious because of the different spelling of the name: al- 
Tafila is spelled with t rather than the t of Tophel. See the article “Tophel” in 
EM. 

Laban. This was located in the coastal area of the Mediterranean in the 
vicinity of Rafa and Al-'Arish. It is attested in the Sisak inscriptions (cf. Simons 
1937, p. 186) and in the Sargon annals (naslku sa URU Laban VAS 8424:6-7; 
cf. Weidner 1951, pp. 204-18; Tadmor 1958, pp. 72-78). Compare also the 
s ? sw -land of Laban (rbn) of the 'Amara-West list of Ramesses II (see Giveon 
1971, nl. 6a, 16a; and Gorg 1976). In this list it appears next to s 3 sw yhw 3 and 
s 3 sw s c rr (= Seir; see Weinfeld 1982f, pp. 304-5; also recently Ahituv 1984, p. 
129). 

Hazeroth. These may be identical with Hazeroth (Num 33:17, 20) on the 
eastern coast of the Sinai Peninsula, somewhere between Mount Sinai and the 
Gulf of 'Aqaba. 

Di-Zahab. This is commonly identified with Mina-al-Dhahab, one of the 
harbors between Ra 5 s Muhammad and Eilat, along the eastern coast of Sinai. 

2. It is eleven days from Horeb to Kadesh-Bamea. Horeb, the name for Sinai 
in Deuteronomy, is generally identified with one of the high mountains in 
southern Sinai: Jebel Musa (7,486 feet), Jebel Catherine (8,652 feet), or Jebel 
Serbal (6,791 feet). The distance from Horeb to Kadesh, as specified here, 
agrees with the accounts of modern travelers in this area. In 1838 Edward 
Robinson traveled in eleven days from Jebel Musa to 'Aqaba and then across the 
desert to Ain Kadis (1856, pp. 565ff). J. Rowlands (apud Trumbull 1884, p. 215) 
also recounts that the trip by camel from Jebel Musa to Ain Kadis took eleven 
days. The French geographer and historian, F. M. Abel, made the same journey 
during eleven days (1933-38, 1.393). See the recent investigation of Davies 
1979. 

According to Perlitt 1977, the appellation “Horeb” was introduced in later 
times by the Elohist and the Deuteronomic school instead of “Sinai” because of 
the association of Sinai with Sin, the moon god of Assyria and Babylonia. Ho¬ 
reb, in his opinion, is a more general term denoting a desert and arid area, which 
indeed characterized the location of the holy site in question (cf. Exod 3:1; 4:27; 
18:5; 1 Kgs 19:4ff.). Because the term “Sinai” occurs in the priestly code, which 
is usually dated in the Exilic and post-Exilic periods, Perlitt argues that the 
priestly code reintroduced the archaic appellation. In my opinion, the contrary 
is true. The usage of the term “Sinai” in the priestly code is another indication 
of its antiquity. 

by the Mount Seir route. There are two possible interpretations: (1) by the 
route that crosses Mount Seir, or (2) by the road that is called “road of Mount 
Seir” because it leads to Mount Seir: compare “the way of the Sea of Reeds” 
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(Num 14:24; Deut 1:40), “the way of Egypt” (Isa 10:24; Jer 2:18), and the like. 
The region of Seir lies both to the east and to the west of the 'Arabah, and 
borders to the south of Palestine; see Josh 11:17; 12:7. Seir as a region in the 
south of Palestine is also known to us from the El-Amarna tablets (288:26), 
where it is clear that the lands of Seir (matati serri) are on the southern borders 
of the Jerusalemite kingdom. 

Kadesh-Barnea. Tell al-Qudairat in northern Sinai has been identified with 
it. This mound is situated near the junction of two ancient routes: “the way to 
Shur” leading to Egypt, and a branch of the Via Maris running from the 
Mediterranean (from AUArish or Raphia) to the Gulf of c Aqaba. It stands near 
c Ain al-Qudairat, the richest spring in Sinai. The name Kadesh-Barnea may have 
referred to the entire oasis. This oasis was protected by several fortresses, the 
earliest of which dates to the tenth century b.c.e. (see R. Cohen 1979, pp. 72- 
80). 

3. It was in the fortieth year , on the first day of the eleventh month. The exact 
dating by year, month, and day is characteristic of the priestly code, as is the use 
of c sty c sr instead of y hd c sr (Exod 26:7, 8; Num 7:72; etc.). This verse seems to 
be part of the editorial framework of the priestly code, as is the use of “on that 
very day” (32:48), which is also of priestly character. With these two verses the 
editor creates a chronological envelope construction for the text. 

4. Sihon and Og. See below, in the Note to 2:26-37. 

who ruled, ysb in this context is to be rendered “who ruled,” in other words, 
sat on the throne (cf. Amos 1:8; 2:3; and the Ugaritic text mentioned below). 

in Ashtaroth in Edrei. In Josh 12:4 and 13:12: “who ruled in Ashtaroth and 
in Edrei,” a reading adopted here by the LXX, Syriac, and Vg. It is possible, 
however, that “Edrei” is governed by the phrase “after he had defeated” and 
refers to the place in which the battle had taken place (cf. 3:1; Num 21:23). 
Both Ashtaroth and Edrei are mentioned in Egyptian documents (see Helck 
1971, p. 55 no. 25; 127 no. 91) and have recently been found in a Ugaritic text, 
which reads that El sits (ysb ‘is enthroned’) in Ashtaroth and rules (tpt) in Edrei 
(written: hdr by see RS 24.252.2-3 and Margulis 1970). El’s association there 
with Rafa is interesting in view of the fact that Og, king of Bashan, appears in 
3:11 as the last of the Rephaim (see below). 

5. in the land of Moab. In 3:29 and 4:46 (cf. also 29:6), the place is exactly 
specified: “in the valley opposite Beth-Peor.” The priestly source uses instead of 
“the land of Moab,” “the steppes of Moab” ( c arbot M6 3 ab; cf. Num 22:1; 26:3, 
63; 31:12; 33:48-50; etc.). 

Moses undertook to expound. hw*yl is an auxiliary verb expressing a decision 
often connected with a new move, sometimes connecting initiative and bold¬ 
ness. See especially Gen 18:27; Josh 7:7; Judg 17:11; 19:7; 1 Sam 12:22 (see the 
Textual Note). 

The verb b 3 r originally meant ‘to engrave or write down clearly’ (cf. 27:8 and 
Hab 2:2: “Write down . . . inscribe it (b*r) so that a man may read it easily”). 
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In later Hebrew it developed the meaning of ‘explain’ or ‘expound’. This mean¬ 
ing suits this verse because, in contrast to the previous books of the Pentateuch, 
the Torah in Deuteronomy is accompanied by all sorts of introductory remarks 
and elucidating comments. 

this teaching. The expression hattorah hazot does not appear in the other 
books of the Pentateuch, and in fact refers only to the book of Deuteronomy. In 
the Tetrateuch tora means ‘instruction’ (cf. Exod 18:20) and defines specific 
cultic-religious regulations, as, for example, tora of leprosy (Lev 13:59), of the 
burnt offering (Lev 7:1), of the Nazirite (Num 6:13), of the case of the jealous 
husband (Num 5:29), and more. Deuteronomy, however, expanded the concept 
of tora by giving it the general sense of Mosaic law. Furthermore, the term 
applies not only to the law itself but also to the introductions and comments 
accompanying it. See also the Note to 4:44. 

COMMENT 

This long title, which specifies the place and the time at which Moses’ 
address was delivered, is composite and reflects in a way the composite nature of 
the book. This may be seen by the repetition of the geographical data “on the 
other side of the Jordan” in v 5; by v 2, which looks like a gloss and can hardly 
be integrated within the given context; and by the exact dating formula of v 3, 
which is not otherwise of Deuteronomy, though it typifies priestly texts. 

Various attempts have been made to explain the difficulties of this passage, 
but not with great success. According to some scholars “vv 1-2” are of retro¬ 
spective nature and refer to Israel’s wanderings in the desert as described in the 
book of Numbers. But Numbers itself also closes with a retrospective statement 
(36:13), and the places mentioned in v lb do not occur there. Finally, one 
should ask why these verses were not appended to the book of Numbers if they 
belong there. 

More plausible is Dillman’s suggestion (1886, p. 232) that vv lb-2 represent 
some sort of itinerary describing the way from Horeb to Kadesh. For some 
reason this short itinerary joined with v la. 

According to the Rabbis (Sipre), the Targumim, and some medieval com¬ 
mentators, the words spoken by Moses (v 1) are really admonitions referring to 
sins committed by the Israelites during their wanderings at the different loca¬ 
tions mentioned in v lb. According to this view, v 2 alludes to the punishment 
for these sins as though to say: were it not for these sins the entire journey would 
have taken only eleven days rather than thirty-eight years of wandering from 
Sinai across Seir. 

Ibn Ezra understands vv 1-4 in the following manner: these are the words 
that Moses spoke in the wilderness during the eleven days, on their journey from 
Horeb to Kadesh-Barnea, and in the fortieth year Moses again addressed, and so 
on. This understanding implies that Moses’ addresses were given during the 
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eleven days that they spent in the mentioned places, and that after the sin of the 
spies in Kadesh, Moses kept silent for thirty-eight years and renewed his speech 
only in the fortieth year. 

A. Ehrlich (1909, pp 244-75) also understands that the eleven days refer to 
the time of Moses’ discourse, but according to him this does not mean that the 
journey lasted eleven days, only that during eleven days Moses recounted what 
had happened during the journey from Horeb to Kadesh-Barnea. The events of 
this long journey are to be found, according to Ehrlich, in chapters 1-11. 


HISTORICAL SURVEY (1:6-3:29) 

INTRODUCTORY REMARK 

This section may be divided as follows: 

1. the order to depart from Horeb (1:6-8); 

2. the installation of judges by Moses (1:9-18); 

3. the sin of the spies and the following punishment (1:19-46); 

4. the circuit of Edom, Moab, and Ammon (2:1-23), 

5. the conquest of the lands of Sihon and Og in Transjordan and their 
division among the two and a half tribes (2:24-3:17); 

6. instructions to the Transjordanian tribes and to Joshua in connection 
with the conquest (3:18-22); and 

7. Moses’ prayer and the directions given to him in connection with his 
succession (3:23-29). 

This historical survey, which is formulated as a speech by Moses, is mainly 
based on the historical traditions of Exodus and Numbers. In certain, not unim¬ 
portant, respects, however, it deviates from those traditions and even supplies 
additional material. The main differences between the account in Deut 1.6- 
3:29 and the tradition in Exodus and Numbers will be discussed in the Com¬ 
ments. 


THE ORDER TO DEPART (1:6-8) 

1 6 YHWH our God spoke to us at Horeb, saying: You have stayed long 
enough at this mountain. 7 Turn, set out and make your way to the hill country 
of the Amorites and to all their neighbors in the c Arabah, the hill country, the 
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Shephelah, the Negev, the seacoast, the land of the Canaanites, and the Leba¬ 
non, as far as the Great River, the river Euphrates. 8 See, I place the land at your 
disposal. Go, take possession of the land that YHWH swore to your fathers, 
Abraham, Isaac, and Jacob, to give to them and to their descendants after them. 

TEXTUAL NOTES 

7. Turn . . . and make your way. Hebrew: se ( u lakem, literally, ‘journey for 
yourselves’, lakem, ‘for yourselves', is the dativus ethicus, which is prefixed to the 
subject of the action. It is often attached to verbs of motion, emphasizing the 
absoluteness and finality of the journey. Cf. Gen 12:1, lek leka; 27:43, berah- 
leka; Exod 18:27, wayyelek 16, etc. See Muraoka 1978. 

the Negev, 4Q Dt* 1 fr 1 (Duncan 1989 Fig. 10), the Samaritan Pentateuch 
and Vg read: wbngb, with the conjunction. 

8. See/ Hebrew: re } eh, imperative singular. Qumran (2Q10, DJD 3.60, pi. 
xii) and the Samaritan Pentateuch read: re 3 u, imperative plural. So also in the 
LXX: idete. In Syriac and Tg. Onq., hzw; in Tg. Ps.-f. and Tg. Neof., hwmn (cf. 
v 20). All of these are hypercorrections (see the Notes). 

that YHWH swore. In the Samaritan Pentateuch and the LXX: “that I 
swore.’’ 

Isaac. 4Q Dt h fr 1 (Duncan 1989, Fig. 10) reads: wlyshg ‘and to Isaac’. 

to them and. Omitted in the Samaritan text, here and in a similar context in 
11:9. Apparently they were perplexed by the problem of giving the land to the 
fathers themselves (see the Notes). The Rabbis also struggled with this diffi¬ 
culty and interpreted: to give to them —these are the returned exiles from Baby¬ 
lon; and to their descendants —these are their children (Sipre, pisqah 8). “To 
give to them’’ in Deut 11:9 was interpreted as the resurrection from the dead 
(Sipre, pisqah 47). 


NOTES 

6. YHWH our God. An expression that appears frequently in Deuteronomy 
(23 times). Much more common is the formula “YHWH thy/your God” (276 
times). Both express the special covenant! relation between God and the peo¬ 
ple so characteristic of Deuteronomy, and it seems close to the credo: “YHWH 
our God is one YHWH [or YHWH alone]” in 6:4 ( = Shema c ). 

[YHWH our God] spoke to us at Horeb, saying. Every move of the Israelites 
comes in the wake of a divine command, and indeed Moses takes the trouble to 
inform each time that the move was executed according to God’s command. In 
this case the command is given in v 7, “Turn, set out and make your way to the 
hill country of the Amorites,” and its execution is found in v 19: “We set out 
and traveled ... to the hill country of the Amorites, as YHWH our God 
had commanded us.” Compare also 1:40 with 2:1; 2:3 with 2:9; 2:13a with 13b. 
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Targum Pseudo-Jonathan adds here “and not myself (wP b 3 npy npsy),” appar¬ 
ently influenced by the Midr. Sipre Deut sec. 5 (Finkelstein 1969, p. 13): “he 
said to them: it is not from myself which 1 tell you but from the mouth of the 
Holy One.” Indeed, whenever we find the phrase “I said to you ('wW Ikm)” 
referring to Moses, Midr. Sipre expounds, “it is not from myself.” See secs. 9, 
19, 25 (to vv 9, 20, 29); cf. John 12:49, “I am not speaking on my own,” and 
14:10. 

The autobiographical style of the book of Deuteronomy could create the 
impression that the Torah of Deuteronomy emenates from Moses and not from 
the divinity itself, and therefore the statements are added that it is God who is 
speaking and commanding, not Moses. It is for this reason that the Temple 
Scroll from Qumran changed the style of God’s address from the third person to 
the first person. Compare for example col. 43:8 (“before me,” “I am YHWH”) 
with Deut 12:25, 28 (“before YHWH your God”); col. 53:11 (“because I will 
require it from you”) with Deut 23:22 (“because YHWH will require it from 
you”); and so on. For all of this see Yadin 1977, 1.61-62. 

For the same reason Tg. Neof. adds the clause “and Moses said” whenever it 
is clear that Moses is the speaker and not God. Compare 2:3, 9, 31; 3:2; 5:28; all 
of this in order to indicate that the other things in the book are the words of 
God and not the words of Moses. 

You have stayed long enough. Compare 2:3 and see also 3:26 and others. 

7. Turn . . . and make your way. Compare 1:40; 2:1. pnh is an auxiliary 
verb of motion expressing the decision for a move, or a fresh start. Compare 
16:7; Josh 22:4 (with hlk); Deut 1:24 (with c lh), and more. 

the hill country of the Amorites. See vv 19, 20. The Hebrew hr h 3 mry refers 
to the whole mountain range of Palestine or even to the whole land of Palestine. 
Compare, for example, 3:25: “the good land . . . that good hill country and 
the Lebanon” (see also Ps 78:54). 

The term “Amorite,” like “Canaanite,” generally designates the inhabitants 
of Palestine before the conquest (cf., e g., 1 Sam 7:14; 2 Sam 21:2; Amos 2:9, 
10). Originally, however, the Amorites mainly occupied the hill country, while 
the Canaanites lived mostly along the seacoast and in the lowland areas (cf., e g., 
Num 13:29; Deut 1:44; Josh 5:1; 10:5; 11:3). This division seems to be reflected 
also in the present verse, where the Amorite is associated with the “hill country” 
while “the land of the Canaanites” is coupled with the “seacoast.” 

In Akkadian documents of the third and second millennia, Amurru (KUR 
MAR.TU = mat Amurri) designates the “Westland,” that is, Syria and Pales¬ 
tine. According to the Mari letters of the end of the eighteenth century b.c.e., 
Amurru was a political unit between Qatna in the north and Hazor in the south. 
Both Qatna and Hazor were considered great and important city-states in that 
period. For Hazor, cf. Josh 11:10, “Hazor was formally the head of all those 
kingdoms” (see Malamat 1970, pp. 164-72, and 1971). During the New King¬ 
dom in Egypt, the name Amurru was known as a kingdom bounded by Sumur 


132 



The Order to Depart (1:6-8) 


on the Phoenician coast to the Beqa c of Lebanon (cf. Gardiner 1947, 1.187-88). 
This designation seemed to be a remnant of the great Amurru of the earlier 
period (see Aharoni and Rainey 1979, pp. 66, 149). The term Amurru was never 
abandoned in Mesopotamian sources. In the neo-Assyrian inscriptions Amurru is 
the common name for Palestine (cf. Altman 1981). 

all their neighbors. This may also be translated “all its inhabitants.” For 
saken as ‘inhabitant’, cf. Isa 33:24; Jer 6:21; Hos 10:5. The word s c 'kenaw seems 
therefore to refer to the whole population of the land. What follows is a listing 
of the various geographical regions of the country: 

the c Arabah. See the Comment on v 1, and for the extent of this region see 
Josh 12:3, “the Arabah as far as the Sea of Chinneroth . . . and (southward) as 
far as the Salt Sea” (cf. Deut 5:49). 

the hill country. The central mountain range, which includes the hill country 
of Naphtali (cf. Josh 20:7) and the mountains of Ephraim, Benjamin, and Ju¬ 
dah. 

Shephelah. The lowland extending from the foothills of Judah to the coastal 


the Negev. The southern part of Judah between the range and the deserts 
(cf. especially Num 13:17, 29). 

the seacoast. The seashore extending from the northern end of the Shephe¬ 
lah up to Tyre or Sidon (cf. Gen 10:19; 49:13; 2 Sam 24:6). 

the land of the Canaanites. To the west of the “hill country of the Amo- 
rites,” which appears at the beginning (see above). It is also possible that it 
defines the preceding term, “the seacoast” (see Num 13:29; Josh 5:1). The 
name Canaan (Kinahhi) appears frequently in the El Amarna letters from the 
first half of the fourteenth century, and the reference there is primarily to the 
Phoenician coastal area. The name also occurs with a wider connotation, how¬ 
ever, as a general term for the whole region of Egyptian rule in Palestine (cf. 
Aharoni and Rainey 1979, pp. 67f.). 

Lebanon. The mountain range running parallel to the Phoenician coast, 
famous for its wealth and beauty, and in particular for its cedar (see 3:25 and 
Comment there). 

as far as the . . . river Euphrates. An ideal formulation of the limits of the 
promised land, cf. Gen 15:18: “from the river of Egypt to the great river, river 
Euphrates”; Exod 23:31: “from the sea of Reeds to the sea of the Philistines and 
from the wilderness to the river” (cf. Deut 11:24; Josh 1:4). Such ideal border 
limits, “from river to river,” “from sea to sea,” “from wilderness to river,” are 
characteristic of the description of imperial rule. See, for example, Ps 72 
(ascribed to Solomon): “let him rule from sea to sea and from river to the ends 
of the earth” (v 8; cf. Zech 9:10; Mic 7:12). Similar cliches are found in Meso¬ 
potamian inscriptions, for example, “from the upper sea to the lower sea” (Bor- 
ger 1956, p. 77), or in the inscription of Adad-Nirari III (810-783 b.c.e.): “from 
the mountains to the great sea in the east,” “from the Euphrates to the great sea 
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where the sun sets” (ANET 1 , p. 281), to which we may compare Josh 1:4, 
“from the Lebanon to the great river . . . Euphrates ... to the great sea of 
the setting sun.” Cf. Weinfeld 1983d, pp. 97ff. 

8. See! r*\eh here has the value of an interjection—“behold!”—and therefore 
appears in the singular even though it is in an address to many (cf. 4:5; 11:26). 
The LXX and the Samaritan Pentateuch misunderstood the form and corrected 
to the plural. Akkadian amur ‘seel’ has the same meaning (CAD A/2, 19 s.v. 
amdru), and it alternates with anna, which equals Hebrew hinneh (cf. recently 
Kogut 1986). Declarations of gifts and appointments are usually preceded by 
^eh (Gen 41:41; Exod 7:1; 31:2; Deut 1:8, 21; Josh 6:2; Jer 1:10, 40:4), as well 
as by hinneh (Gen 1:29; 20:16; Num 18:8, 21; 25:12; Jer 1:18; 40:4). For hinneh 
expressing volition of the donor, compare Sipre (Finkelstein 1969, p. 139) to 
Num 18:8, and see Muffs 1975, 3.26ff. For the gift of the land to the Patriarchs 
formulated as a royal grant, cf. Weinfeld 1970-72. 

I place the land at your disposal. The land that was promised by pledge (see 
below) to the Patriarchs is now put by God at the disposal of the Israelites, their 
descendants. The past (= perfect) in this sentence, natati, is of declarative value 
and has to be understood as present: “I hereby give/place. . . .” Compare Gen 
1:29 (with hinneh); 15:18 (gift of land); 20:16; and so on. 

Go, take possession of the land. An instructive parallel to this command is 
found in a Hittite text. The Hittite sovereign gives land to his vassal and says, 
“See, I gave you the Zipparla mountain land. Occupy it!” (cf. Weinfeld 1972a, 
p. 72). 

that YHWH swore to your fathers. The promise to the Patriarchs was consid¬ 
ered a covenant (b e rit), and covenant and oath are overlapping concepts (com¬ 
pare, e.g., Gen 26:28; and see Weinfeld 1975b). 

to give to them and to their descendants after them. Compare Gen 17:8. This 
expression belongs to the legal phraseology known to us from donation texts of 
Mesopotamia, Ugarit, and Elephantine (see Weinfeld 1970-72, p. 199). Be¬ 
cause the Patriarchs themselves were not living in their own land but were 
sojourners, the phrase “to give to them” is not strictly appropriate. Nevertheless, 
the use of the grant formula is determined by its fixed legal nature, and it usually 
consists of the statement “I give to you and to your descendants.” Cf. Num 
25:12-13: “I grant him my pact of peace ... a pact of eternal priesthood for 
him and his descendants after him.” For the Patriarchs as recipients of the 
promise on the one hand and as recipients of the land on the other, cf. Brettler 
1982. 


THE ORGANIZATION OF THE 
JUDICIARY (1:9-18) 

1 9 At that time I said to you, “I cannot bear the burden of you by myself. 
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10 YHWH your God has multiplied you until you are today as numerous as the 
stars in the sky.— u May YHWH, the God of your fathers, increase your num¬ 
bers a thousandfold, and bless you as he promised you.— 12 How can I bear 
unaided the trouble of you, and the burden, and the bickering! 13 Pick for your 
tribes men who are wise, discerning, and experienced, and I will appoint them as 
your heads.” 14 You answered me and said, “What you propose to do is good.” 
15 So I took your tribal leaders, wise and experienced men, and appointed them 
heads over you: chiefs of thousands, chiefs of hundreds, chiefs of fifties, and 
chiefs of tens, and officials for your tribes. 16 At that time I charged your magis¬ 
trates as follows: “Hear out you fellow men, and decide justly between any man 
and a fellow Israelite or a stranger. 17 You shall not be partial in judgment; hear 
out low and high alike. Fear no man, for judgment is God’s. And any matter 
that is too difficult for you, you shall bring to me and I will hear it.” 18 Thus I 
instructed you, at that time, about the various things that you should do. 

TEXTUAL NOTES 

9. At that time, kethib: hw 3 ; kere: hy 3 . A common phenomenon in the Torah. 
For an explanation, see GKC J32i. A new section begins here in the Samaritan 
text, but not in the MT. A sign in 2QDeut 10 (DJD 3:60) before this verse may 
indicate the beginning of a new section. See Oesch 1979, pp. 268-69. 

12. How can I bear unaided. Hebrew: *ykh 3 s 3 Ibdy, literally, ‘how will I bear 
alone', as opposed to v 9, P 3 wkl Ibdy s 3 t, ‘I cannot bear alone’. The Vg translates 
here non valeo solus sustinere ‘I am not strong enough to bear alone’ (which is 
different from v 9: non possum solus sustinere ‘I will not be able to bear alone’). 
Here perhaps the Hebrew 3 eykah ‘how’ was interpreted midrashically, in the 
sense of J e/Y koah ‘no strength’ or ‘where is strength’. Cf. Midr. Lam. Rab. to 
Lam 11, where the word 3 eykdh is likewise broken down into its component 
parts (Buber 1899, p. 41). 

13. Pick. Hebrew: hbw Ikm , literally, ‘give for yourselves’. For the dativus 
ethicus, see the Textual Notes at v 7. Compare Exod 7:3; Josh 20:2; also qhw 
Ikm symw Ikm, etc. The normal Hebrew root for “give” is ntn. yhb is only used 
in the imperative of the qal, and this form is vocalized habu rather than the 
expected habu. See GKC J69o. 

experienced. Hebrew: ydtyn, not, as often translated, “well-known [to your 
tribes]” (as in Sipre 13 and Rashi ad loc ), but rather, “experienced, knowledge¬ 
able,” as translated in the LXX: sunetous; Tg. Onq.: md ( n; Tg. Ps.-J.: mry mnd <3 . 
Compare Eccl 9:1 1 , hkmym . . . nbwnym . . . wyd^m, where yd^m is vocal¬ 
ized yod c im, which may be the correct vocalization here as well. According to 
the pointing, one should separate wyd'ym from the word Isbtykm, and indeed in 
v 15 wyd'ym stands by itself. 

for your tribes. In other words, one per tribe. Compare v 23, ys 3 hd Isbt ‘one 
man per tribe’. 
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as your heads. Hebrew: br’sykm, literally, ‘at your heads’. The beth here is 
the beth essentiae and does not have prepositional force, but is rather to be 
understood in the sense of “as/in the capacity of your heads” (see Driver 1902, 
ad loc.; and GKC $119i). Compare v 15: “and [I] appointed them heads over 
you,” where no preposition precedes “heads.” It is the same in all of the versions 
(except Syriac, which translates literally, brysykwn). What facilitates this inter¬ 
pretation is the verb w^symm, meaning ‘I will appoint them’. On the verb swm 
in the sense of ‘to appoint’, cf. Deut 17:14-15: “I will set ( J symh) a king over me 
. . . you shall be free to set (swm tsym) a king over yourself.” The verb ntn also 
has the meaning of appointing. Compare 16:18: “you shall appoint (ttn) magis¬ 
trates and clerks”; and also 1:15: “and [I] appointed (w*tn) them heads over 
you.” Concerning the appointment of a prophet, the hiph c il of the verb qwm is 
used (see Deut 18:15, 18; Jer 29:15; Amos 2:11; also for the appointment of 
judges in a charismatic sense; see Judg 2:16-18). 

1 5. So I took your tribal leaders. This phrase is problematic, for those taken 
have not actually been appointed tribal leaders yet. LXX: kai elabon ex humon, 
‘So I took from you' (cf. v 23); Vg: tulique de tribubus vestris, ‘So I took from 
your tribes’. See the next paragraph. 

and officials for your tribes. Hebrew: wstrym Isbtykm; LXX: kai gram- 
matoeisagogeis tois kritais humon, ‘and officers to your judges’. The Hebrew for 
‘your judges’ is sptykm, similar in orthography to sbtykm ‘your tribes’. Similar 
substitutions are found in 2 Sam 7:7 (cf. 1 Chr 17:6; Deut 29:9; Josh 24:1). 
According to P. V. Reid (1975), sobet is a denominative from sebet and means 
‘tribal leader’. For the problem of sbt and spt, see also Loewenstamm 1980. The 
Vg translates qui docerent vos singula ‘who will teach you each things’. Singula 
is apparently a corruption of singulares ‘officers’, and after singulares was cor¬ 
rupted to singula, qui docerent vos was added to make sense of the verse. The 
addition is apt, for sotenm is elsewhere translated doctores ‘scribes, teachers’. 

The Greek word grammatoeisagogeis, used to translate soter, is not found 
outside the LXX and is apparently meant to connote both “scribe (gram¬ 
ma teus)” and “court bailiff (eisagogeis). ” These terms are taken from the realia 
of the period during which the LXX was translated (third and second centuries 
b.c.e.). See Weinfeld 1977a. 

16. Hear out. Hebrew: samoa c , the infinitive absolute of sm c ‘to hear’. For 
the use of the infinitive absolute as an imperative, see GKC $113bb. The Sa¬ 
maritan text has smV, the imperative. 

Hear out your fellow men. The Hebrew is literally “hear between your fellow 
men,” in other words, hear the arguments between them. 

between any man, and a fellow Israelite or a stranger. The Hebrew is literally 
“between a man, and his brother, and his stranger,” that is, both cases between 
a man and his fellow Israelite, and cases between a man and his neighbor who is 
an alien. Vg: sive civis sit ille sive peregrinus ‘whether he be citizen or alien’. 
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17. You shall not be partial . . . hear out. These verbs are second-person 
plural in the MT, second-person singular in the LXX. 

hear out. Hebrew: tismd c un. For the ending, -un, in the imperfect third- 
person masculine plural, see GKC £47m, Driver 1902, ad loc. The -un ending is 
especially common in the book of Deuteronomy. Often the MT and the Samar¬ 
itan text differ on this point; the MT has -un and the Samaritan text, -u, or vice 
versa In this case, both read tisma c un. 

low and high alike. Hebrew: kaqaton kagddol, literally, ‘as the small, as the 
great’. Similar constructions are used in Lev 7:7 and Hos 4:9. 

NOTES 

9. At that time I said to you. As will be indicated below, the phrase “at that 
time” usually comes before a digression. These digressions call attention to 
matters that might otherwise be overlooked. In this case the author wishes to 
remind us that the organization of the judiciary took place before the departure 
from Horeb. According to Exod 18 the event took place before the arrival at 
Sinai, which docs not suit the time indication here. The time indication goes 
well with the tradition of Num 11, according to which Moses selected the 
seventy elders shortly before the departure from Sinai. 

I cannot bear the burden of you by myself. The expression seems to be 
borrowed from Num 11:14, but see also Exod 18:18: “For the task is too heavy 
for you, you cannot do it alone’’ (cf. 1 Kgs 3:8). 

10. as numerous as the stars in the sky. Compare 10:22; 28:62; and the 
promises to the Patriarchs in Gen 22:17; 26:4; Exod 32:13. 

11. May YHWH . . . increase your numbers. This is stated in order to 
avoid the impression that Moses is dissatisfied with the multiplication of the 
people. 

thousandfold. Compare 2 Sam 24:3: “may YHWH . . . increase the peo¬ 
ple a hundredfold.” Compare, in letters from the neo-Assyrian period, “let them 
[the gods] increase these blessings a thousandfold” (Waterman 1930, no. 
435:17-19); also in a letter from Elephantine, “may god . . . grant you favor 
. . . one thousand times more than now” (Cowley 1906, 30:3). Is “thousand¬ 
fold” a later idiom than “hundredfold” (thus Ehrlich 1909)? 

12. the burden. Compare Num 11:11: “You have laid the burden (ms 3 ) of all 
this people upon me.” For “the burden of rule” in Hebrew and classical sources 
see Weinfeld 1982d. 

13. wise, discerning. . . . Compare the story of Solomon, who complains 
about the “heavy” people whom he is unable to judge and therefore asks for a 
“wise and discerning” heart (1 Kgs 3:8ff.). For wisdom as the principal requisite 
for the effective functioning of the judiciary, cf. Prov 8:15-16; Isa 11:2 (cf. 
Weinfeld 1972a, pp. 244ff.). 

15. chiefs of thousands. . . Compare Exod 18:21, 25. These titles are not 
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limited to the military. We find them in the ancient Near East also in connec¬ 
tion with supervision of work crews. These officers were responsible for both 
administrative and judicial matters relating to their workers. A Hebrew ostracon 
found in Yabneh-Yam, from the seventh century b.c.e., provides an instructive 
case in this regard. In it we read that a worker who was fined by his supervisor 
then lodged a complaint with the officer (sar), asking him to cancel the fine 
imposed on him (see Naveh 1960, pp. 129f.). 

officials. Compare 16:18. The soter (derived from the Semitic verb str ‘to 
write’) was an official who assisted the judge in secretarial work (see ANEP, no. 
231 for an Egyptian illustration of scribes recording judicial evidence), as well as 
in other executive functions of the court (see Weinfeld 1977a, pp. 83-86). 
According to Sipre ad loc. the soterim here are “the Levites who strike with the 
strap” (for an Egyptian illustration, compare Views of the Biblical World, B. 
Mazar 1959, vol. 1.283). The term soter, designating a subordinate official, also 
occurs in connection with superintending forced labor (Exod 5:6ff.) and with 
maintaining military discipline (20:5, 8, 9; Josh 1:10; 3:2). 

16. At that time I charged your magistrates. Compare 2 Chr 19:9. As will be 
indicated in the Comments, judges in the ancient Near East received instruc¬ 
tions at the time of their appointment by oath. Adjuration of judges is also well 
known in the Greek tradition. It seems indeed that swh ‘to command’ here 
involves imposition of an oath or pledge (for swh in the sense of pledging, cf. 
Judg 2:20; Ps 111:9 [coupled with berithj). See Weinfeld 1975b, p. 256. 

17. You shall not be partial in judgment. Literally, “do not recognize the 
face,” an idiom found only in Deuteronomy (cf. also 16:19) and in the book of 
Proverbs (24:23; 28:21). Similar idioms are found in the Egyptian instructions 
the judges (cf. below in the Excursus the instructions to Rekhmire by Thut- 
mose III; also Weinfeld 1977a, p. 79). 

for judgment is God’s. Cf. 2 Cbr 19:6; also Prov 16:33. 

And any matter that is too difficult for you, you shall bring to me and I will 
hear it. Compare Exod 18:26: “the difficult matter they will bring to Moses.” 
Similar provisions for the hearing by a higher authority are found in the Hittite 
instructions (cf. the Comments). According to Exodus, any difficult matter has 
to be brought to Moses, who then lays it before God for a final decision (v 19), 
whereas here nothing is said about submitting the case to God. The Rabbis 
(Sipre Deut 17) considered Moses’ words “you shall bring to me” as impudence 
for which he was punished: when the daughters of Zelophehad presented their 
case to him (Num 27:lff), he was unable to decide and was compelled “to bring 
their case before YHWH” (v 5). It seems, however, that the difference between 
Exodus and Deuteronomy is to be explained by Deuteronomy’s reserved atti¬ 
tude regarding the sanctity of the judicial procedure (see Weinfeld 1972a, pp. 
233ff). 

18. / instructed you, at that time, about the various things that you should do. 
Compare Exod 18:20: “and enjoin upon them the laws and the teachings, and 
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make known to them the way they are to go and what they must do (w e> et 
hamma ( seh } aser ya c sun).” The reference there may be generally to the instruc¬ 
tions given at Sinai (cf. Exod 24:3, 7, 8). The formula ba c et hahP ties this verse 
to v 9 and closes the envelope around the story of the appointment of the 
judges. This last verse is a reminder that other things happened, and that they 
were connected with the main event. The implication is that some legislation 
was transmitted while they were still at Horeb. 

COMMENT 

Deuteronomy 1:9-18 is an independent unit: it is introduced by the formula 
ba c et hah P ‘at that time’, which occurs quite often in the introduction to the 
book of Deuteronomy (chaps. 1-11) and usually serves as an opening formula 
for pericopes of intrusive nature (cf. Loewenstamm 1968-69). The passage we 
are dealing with indeed interrupts the story about the journey from Horeb. Thus 
in 1:8 we read about the command given by the Lord to move from Horeb, and 
in v 19 we hear that the command has been fulfilled, while the passage about 
the installation of judges in vv 9-18, which comes between, disturbs the con¬ 
tinuity of the historical narrative. This intrusive passage itself consists of three 
separate units, each of which opens with the same formula ba c et hahi 1 2 3 4 : (1) vv 9- 
15, the appointment of the judges; (2) vv 16-17, the instructions to the judges; 
and (3) v 18, the instruction of the people. 

The story told here about the installation of judges/officers, in order to assist 
Moses in administering the people, is dependent in many ways on the sources in 
Exod 18:13-23 and Num 11:11-17. There are phrases in our passage that even 
look like quotations from these sources (see the Notes). But there are also 
significant differences among various accounts, which merit examination. 

1. In Exodus the proposal to appoint judges is made by Jethro, in Numbers 
it is suggested by God, while in Deuteronomy it is Moses who initiates 
the idea. 

2. In Exodus and Numbers Moses selects the candidates, while in Deuter¬ 
onomy the people themselves are asked to make the selection (v 13). 
Furthermore, in Deuteronomy Moses proceeds to action only after the 
people express their agreement with his proposition (v 14). 

3. In Exodus the choice of the candidates is to be determined by their 
moral qualities: fear of God, faithfulness, and hating unjust gain (Exod 
18:21). In Deuteronomy the qualifications are of a more intellectual 
nature: wisdom, discernment, and knowledge. In Numbers it is divine 
inspiration that makes the candidates worthy of their position. 

4. In Numbers and Deuteronomy those selected are provided with secre¬ 
tarial service (sot-'rim), which is missing in Exodus. 
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5. In Deuteronomy the appointed judges are given instructions on impar¬ 
tial judgment (vv 16-17), about which nothing is said in Exodus and 
Numbers. 

Although these differences can be explained as stemming from various inde¬ 
pendent traditions, it seems that the Deuteronomic tradition is not wholly inde¬ 
pendent and that the author of Deuteronomy adapted some elements in the old 
traditions available to him in order to make them conform to his own views. 
Thus the change in the qualities of the judges in Deuteronomy is to be ex¬ 
plained by the author’s predilection for wisdom (see the Introduction sec. 16); 
the omission of Jethro’s role in the proposal may be motivated by the nationalis¬ 
tic attitude of the book of Deuteronomy (cf. Ehrlich 1909, at 1:9), while the 
democratic principle of the selection (no. 2) similarly reflects a characteristic 
feature of this book (cf., e.g., 1:22). 

In trying to evaluate these traditions historically, we observe that Exodus 
and Deuteronomy deal with an institution altogether different from that de¬ 
scribed in Numbers. In contrast to Numbers, which is concerned with establish¬ 
ing a national body acting as a council (compare the elders in Exod 24:1, 9; and 
the seventy-one members of the Sanhedrin in the Second Temple period), Exo¬ 
dus and Deuteronomy deal with the appointment of executive officers (chiefs of 
thousands, hundreds, etc.). The different aims of these institutions explain the 
difference in the qualities of those selected. The seventy elders representing the 
whole nation have to be provided with divine prophetic qualities, while the 
judges/officers need capabilities of a more mundane nature. 

In order to harmonize the conflicting traditions of Exodus and Deuteron¬ 
omy, the Samaritan version inserted after Exod 18:24 the section of Deut 1:9- 
18. 


EXCURSUS: THE JUDICIARY IN THE 
ANCIENT NEAR EAST 

The function of the judiciary as described in Exodus and Deuteronomy is 
known to us from Near Eastern documents of the second millennium b.c.e., and 
especially from the Hittite instructions to officers and commanders of the time 
of Tudhalias IV (thirteenth century b.c.e.). Here we find military officers func¬ 
tioning as judges and, as in the biblical traditions, we find them classified accord¬ 
ing to ranks: “commanders of thousands,” “major,” and so on (cf. Alp 1947, pp. 
405ff ). The instructions given by the Hittite king to these officers are similar to 
the instructions given by Moses in Deut 1:16-17. Thus we read in the king’s 
instructions to the commanders of the border guards: “If anyone brings a law¬ 
suit . . . the commander shall judge it properly ... if the case is too big [ = 
difficult] he shall send it to the king. He should not decide it in favor of a 
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superior . . . nobody should take bribes. ... Do whatever is right” (von 
Schuler 1957, pp. 36ff.). 

Similar instructions are found in Egyptian documents, which describe the 
installation of judges. Thus we read in the stele of Horemheb (fourteenth cen¬ 
tury b.c.e ): ”1 toured the country. . . . I sought out persons of integrity, good 
in character, knowing how to judge. ... 1 have instructed them saying: do not 
associate intimately with other people, do not take bribes” (Helck 1955, 107ff ). 

Also similar are the instructions of Thutmose III to his newly appointed 
vizier Rekhmire: "He is the one who does not make himself a friend of anyone 
. . . it is an abomination of God to show face (rdi hr [ = show partiality]). This 
is an instruction . . . regard him whom you know like him whom you do not 
know, him who is near you like him who is far from you” (Faulkner 1955). 

As in Deuteronomy and Exodus we find in these documents selection of 
judges on the basis of their personal qualities (stele of Horemheb); instructions 
to, or rather adjuration of, the appointed to maintain impartial judgment; of¬ 
ficers in the capacity of judges; and a high court (Moses in Deuteronomy and 
Exodus, the king in the Hittite documents). For similar procedures in Israel, 
compare Deut 16:18-20; 17:6-12; and 2 Chr 19 (Jehoshaphat). On the whole 
problem, see We inf eld 1977a. 


THE SIN OF THE SPIES (1:19-28) 


1 19 We set out from Horeb and traveled that great and terrible wilderness 

which you saw, along the road to the hill country of the Amorites, as YHWH 
our God had commanded us, and so we came to Kadesh-Barnea. 20 Then I said 
to you, “You have come to the hill country of the Amorites which YHWH our 
God is giving to us. 21 See, YHWH your God has placed the land at your 
disposal. Go up, take possession, as YHWH, the God of your fathers, promised 
you. Fear not and be not dismayed.” 

22 Then all of you came to me and said, “Let us send men ahead of us, and 
let them explore the land for us, and let them bring us back a word concerning 
the route that we shall follow and the cities that we shall come to.” 23 I approved 
of the plan, so I selected twelve of your men, one from each tribe. 24 They set 
out and made their way up into the hill country, and came to the Wadi Eshcol 
and spied it out. 25 They took some of the fruit of the land with them and 
brought it down to us. And they gave this report: “It is a good land that YHWH 
our God is giving to us.” 

26 Yet you refused to go up, and rebelled against the command of YHWH 
your God. 27 You grumbled in your tents and said, “It is because YHWH hates 
us that he brought us out of the land of Egypt, to hand us over to the Amorites, 
in order to destroy us. 28 Where are we going? Our kinsmen have taken the 
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heart out of us, saying, ‘We saw there a people stronger and taller than we, large 
cities with walls sky-high, and even Anakites.’ ” 

TEXTUAL NOTES 

19. and traveled. MT: wnlk; Samaritan text: wnlkh. The Samaritan Penta¬ 
teuch often uses the lengthened (“cohortative”) forms of the first-person singu¬ 
lar and plural imperfect with h, where the MT uses the shorter form, wnlk y t. 
This verb means literally ‘walked, went’ and rarely takes a direct object, as it 
does here. Compare Num 13:17; Deut 2:7. See GKC $118d, h. 

21. your God. Hebrew: } lhyk . . . etc. In the MT Israel is addressed in this 
verse in the second-person singular, in the LXX in the second-person plural. 

22. concerning the route. Hebrew: 3 t hdrk ‘the route’ in the accusative case. 
It is either a second direct object of “bring back,” in apposition to “word,” or a 
second direct object of “explore,” in addition to “the land” (see the Notes). In 
Syriac, the verb hwy (wyhwwkwn) ‘they will tell us’ is added before “the route.” 

24. came. Syriac: “came up.” 

it. Vg: terra ‘the land’; Syriac: IY 3 ‘ the land’. See the Textual Note to 1:25, 
below. 

25. They took some of the fruit of the land. Vg: “They took some of its fruit 
[referring to the land, see the previous Textual Note] to show its fertility.” 

and they gave this report. Omitted in the LXX and the Vg. 

26. Your God. LXX, Vg and Syriac: “our God.” 

28. Our kinsmen ... us. The LXX puts these words in Moses' mouth and 
reads: “your kinsmen . . . you.” 

taller. MT: wrm; Samaritan text: wrb ‘greater’; the LXX has both adjectives: 
kai polu kai dunatoteron ‘more populous and mightier’. Compare Num 13:31; 
Deut 2:10, 21. 


NOTES 

19-21. These verses bring us back to vv 7-8, where the command for depar¬ 
ture was given, and which were interrupted by the story about the appointment 
of the judges (vv 9-18). Verses 19-21 indeed recapitulate the theme of vv 7-8, 
namely, the journey to the hill country of the Amorites and the encouragement 
to take possession of the land promised to the Patriarchs. These verses also 
allude to the movement from Horeb to Kadesh-Barnea, mentioned in the out¬ 
line given in v 2. 

19. We set out. (Hebrew wns ( ). This is in fulfillment of the commandment 
given in v 7 (Hebrew wsSv). This verse, like the other verses in chaps. 1-3 that 
describe the itinerary of the Israelites in the desert (cf. 2:1, 9, 13b—14; 3:1, 29), 
is formulated in first-person plural. These verses mostly serve as connecting links 
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between the various episodes (see Ploeger 1967, pp. 1-59). But in contrast to 
Ploeger’s opinion, it should not be seen representing a separate “source.” 

that great and terrible wilderness. Compare 8:15: “the great and terrible 
desert [with] . . . serpents and scorpions, a parched land with no water in it.” 
Such vivid descriptions are characteristic of the author of Deuteronomy, who 
often employs rhetorical techniques in order to captivate his listeners (cf. Wein- 
feld 1972a, pp. 171ff.). 

which you saw. Compare v 31. The sense here is of one who has experienced. 
Compare, e.g., 11:2: “who neither experienced nor witnessed the lesson of 
YHWH your God,” literally, “who neither knew nor saw the lesson,” etc. 
“Know” and “see” interchange when referring to experience (cf. Josh 24:31: 
“which knew the work of the Lord,” with the parallel in Judg 2:7: “which saw 
the work of the Lord”). 

the hill country of the Amorites. See the Note to v 7. 

Kadesh-Barnea. See the Note to v 2. 

21. The substance of v 8 is repeated here, but the people are addressed 
collectively in the singular. Such variations are common in Deuteronomy (cf., 
e g., 1:31; 2:24; etc.; see the Introduction sec. 7). 

Fear not and be not dismayed. A characteristic phrase of Deuteronomy and 
the literature influenced by it (Deut 31:8; Josh 8:1; 10:25; cf. also Deut 1:29; 
7:21; 20:3; 31:6). Similar formulas are attested in the oracles for kings con¬ 
fronted by enemies in the ancient Near East; cf. Weippert 1981. The corre¬ 
sponding phrase in Akkadian is la tapallah and in Aramaic, } al tizhal (KAI 
202:12f.), both meaning “do not fear!” 

22. Then all of you came to me (wtqrbwn). Compare 5:20: “you approached 
me (wtqrbwn), all your tribal heads and elders.” Sipre (ad loc.) distinguishes 
between the two: in Deut 1:22 “they approached in disorder” (the phrase of 
Sipre , bSbwbyh), i.e., with mutinous intent, while in Deut 5:20 they came up in 
an orderly manner, and reported through their representatives. 

let them explore [the land] for us. hpr, literally, ‘to dig’. The same verb is 
used in Josh 2:2 in connection with the reconnoitering of Jericho. 

and let them bring us back a word. Compare Num 13:26. The phrase hsyb 
dbr usually stands by itself, dbr being the object of hsyb (cf. Num 13:26; 1 Kgs 
12:6, 9; Isa 41:28; etc.). It seems therefore that the ensuing words, “the route,” 
etc., are to be attached to the verb “explore.” 

23. twelve of your men. This statement is attested only in the priestly stra¬ 
tum of Num 13, a fact that may point to the dependence of Deut on the 
priestly source. 

24. Wadi Eshcol. This valley is near the city of Hebron. Compare Num 
13:23, 24, where we find an etiological explanation for the name: “the place was 
named the Wadi Eshcol because of the cluster (eskol) that the Israelites cut 
down there.” 

Brooks and valleys in the Bible are commonly named after the plant life in 
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the area. Compare Nahal Zered (“green shoots”) in Deut 2:8, 14; Nahal Qanah 
(“reed”) in Josh 16:8; 17:9; Nahal Sorek (“vine tendril”) in Judg 16:4; Wadi 
c Arabah (“poplar”) in Amos 6:14; Nahal Hashitim (“acacia”) in Joel 4:18; Valley 
of Elah (“terebinth”) in 1 Sam 17:2, 19; Valley of Baka (“pistacia”) in Ps 84:7. 

27. You grumbled in your tents. The verb rgn, translated ‘to grumble’, is close 
to Akkadian rgm, which has the meaning ‘to complain’. In the parallel passage 
in Num 14:1-3 we indeed hear that the people wept and complained against 
Moses and Aaron. For complaints at the tents, compare Num 11:10: “Moses 
heard the people weeping, each person at the entrance of his tent.” 

to hand us over to the Amorites, in order to destroy us. Compare the parallel 
in Num 14:3: “to fall by the sword.” 

28. a people stronger and taller than we. Compare the parallel in Num 13:28: 
“men of great size.” 

large cities with walls sky-high. Literally, “fortified into heaven,” this is a 
rhetorical phrase that reminds us of the description of the Judean fortresses in 
the Assyrian annals: “the city of Azekah . . . located on a mountain ridge . . 
reaching high into heaven (ana same saqu) ” (Naaman 1974, pp. 26-27, lines 5- 
6). For the same phrase, cf. 9:1b, and cf. the parallel in Num 13:28. 

Anakites. Compare the parallel passage in Num 13:28: ylydy h c nq. These are 
named there as Sheshai, Ahiman, and Talmai (v 22), who dwelled in Hebron. 
c nqym are associated with the Rephaim of the Transjordan, for which see the 
Comment to 2:11. 


COMMENT 

The original story of the mission of the spies is told in Num 13-14. The 
narrative here draws heavily on that tradition, but there are significant differ¬ 
ences between the accounts. For one thing, in Num 13:1 it is Moses who is 
commanded by God to send out spies. In Deuteronomy it is the people who 
demand the sending of the spies. Several answers have been given to this prob¬ 
lem: (1) Deuteronomy represents a tradition that is different from that of Num 
13:Iff. (the priestly source); (2) the traditions complement each other; that is to 
say, the people asked for spies and their request was approved by God; and (3) 
the author of Deuteronomy changed the original tradition on purpose. In accor¬ 
dance with his view, the sinful act of the spies could not have been sponsored by 
God (cf. Ehrlich 1909). 

The third argument is the most plausible, for Deuteronomy depicts the 
generation of the desert as unbelievers who do not trust God’s promise (cf. v 32; 
9:23-24), and the very request to send spies right after God’s command to “go 
up, take possession,” and not to fear (v 21) seems to be in the author’s view an 
expression of disbelief. The same attitude seems to lie behind the statement in 
9:23: “and when YHWH sent you on from Kadesh-Barnea, saying, ‘Go up and 
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occupy the land that I am giving you/ you flouted the command of YHWH 
your God; you did not put your trust in him.” 

Another difference is that, according to Num 13:18-20, the aim of the 
spying mission is twofold: to investigate the nature of the country and its quali¬ 
ties: ‘‘if it is good or bad” (v 19) and ‘‘if the soil is rich or poor” (v 20); and to 
collect information of a military nature: ‘‘if the people who dwell in it are strong 
or weak” (v 18); or ‘‘if the towns they live in are open or fortified” (v 19). Here 
the aim of the reconnaissance is merely strategic: to find the best route for 
approaching the country and attacking it (cf. Josh 2:1; 7:2; Num 21:33). 

The divergence of Deuteronomy’s tradition is motivated by the author’s 
more profound theological reflections. The author of Deuteronomy could not 
ascribe to Moses a mission with the underlying aim of verifying the promise 
made by the Lord. The promised land is a good one (1:35; 3:25; etc ), it is a land 
flowing with milk and honey (6:3; 11:9; etc ), and there can be no doubt about 
it. The aim of the mission could only be strategic and military. According to 
Deuteronomy, it is indeed the military enterprise that disheartens the spies and 
frightens the people. 


THE SPEECH OF MOSES CONCERNING 
THE SIN OF THE SPIES (1:29-46) 


1 29 I said to you, ‘‘Have no dread or fear of them. 30 YHWH your God, who 

goes before you, will fight for you just as he did for you in Egypt before your 
eyes, 31 and in the wilderness, where you saw how YHWH your God carried you 
as a man carries his son, all the way that you traveled until you came to this 
place. 32 Yet in spite of this you have no faith in YHWH your God, 33 who goes 
before you on your journeys, to scout the place where you are to encamp, in fire 
by night—to guide you on the route you are to follow—and in cloud by day.” 

34 When YHWH heard your loud complaint, he was angry, and he vowed, 
35 ‘‘Not one of these men, this evil generation, shall see the good land that I 
swore to give to your fathers— 36 none except Caleb the son of Jephunneh; he 
shall see it, and to him and his descendants will I give the land on which he set 
foot, because he was entirely loyal to YHWH.” 

37 Because of you YHWH was angry with me too, and he said, ‘‘You shall 
not enter it either. 38 Joshua son of Nun, who attends you, he shall enter it. 
Imbue him with strength, for he shall allot it to Israel. 39 Moreover, your little 
ones whom you said would become a prey, your children who do not yet know 
good from bad, they shall enter it, to them will I give it and they shall possess it. 
40 As for you, turn about and march into the wilderness, toward the Sea of 
Reeds.” 

41 You replied to me, saying, ‘‘We have sinned against YHWH. We will go 
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up and fight, just as YHWH our God commanded us.” And you all girded 
yourselves with your gear and dared to ascend the hill country. 42 But YHWH 
said to me, “Tell them: Do not go up and do not fight, for I am not in your 
midst; lest you be defeated by your enemies.” 43 I spoke to you, but you would 
not listen. You flouted YHWH’s command and willfully marched up into the 
hill country. 44 Then the Amorites who lived in those hills came out against you 
and chased you as bees do, and they crushed you at Hormah in Seir. 45 Then you 
sat weeping before YHWH; but YHWH would not heed your cry or listen to 
you. 46 Thus you stayed as many days as you remained at Kadesh. 

TEXTUAL NOTES 

30. your God. Many manuscripts of the LXX read “our God”; Vg: “God.” 

for you. Hebrew: lakem; LXX: meta humon ‘together with you’; Syriac: 

hlpykwn ‘in your stead’. 

in Egypt. LXX: “in the land of Egypt.” 

before your eyes. Omitted in the LXX; Vg: cunctis videntibus, “before the 
eyes of all,” literally, ‘in the seeing of everyone’. These versions are attempting 
to deal with the problem that the generation to which Moses was speaking did 
not themselves see the Exodus (see the Notes). 

31. and in the wilderness. In other words, “and according to all that he did 
for you in the wilderness.” 

you saw. MT: second-person singular; LXX: second-person plural. 

33. before you. Some LXX manuscripts read “before us.” 

in fire by night—to guide you on the route you are to follow—and in cloud by 
day. “In cloud by day” is separated from “in fire by night” by the words “[in 
order] to guide you on route you are to follow,” to signify that these words apply 
only to the latter and not to the former phrase. Thus, one does not need to 
interpret laEotkem badderek as “to guide you on the route,” but rather as “to 
enable them to see the route.” Compare Exod 13:21, “to give them light” (and 
see the Notes). Perhaps Driver (1902) is right in suggesting that the Hebrew 
word should be vocalized lir y otkem, “that you may see [the way].” Compare 
Deut 4:14, “for you to observe,” a similar construction (and see the Textual 
Note there). For laPotkem from lehar \otkem, see GKC $53g. (Duncan 1989, 
Fig. 11) 4QDt h fr 3 and Samaritan: IhEfwjtkm LXX, Vg, Syriac: “to show you 
the way.” Tg. Onq., Tg. Ps.-J., and Tg. Neof. translate “to give you light on the 
way” (see the Notes). 

35. this evil generation. Omitted in the LXX. Dillman (1886) and Driver 
(1902) suggest that this may be an explanatory gloss. 

to give. Omitted in the Samaritan text, LXX, and Vg, perhaps in order to 
mitigate the difficulty of giving the land to the fathers. See the Textual Notes 
and the Notes at v 8. 

the good land. The LXX adds tauten ‘this’. 
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your fathers. In many manuscripts of the LXX, Syriac, and Tg. Onq.: “their 
fathers.” 

36. because. MT: y c n 3 sr; Samaritan text: y ( n ky. 

37. it. MT: sam, literally, ‘there’; Samaritan text: samah. Compare the next 
verse. 

38. he shall enter it. Vg adds pro te ‘in your stead’. 

Imbue . . . with strength. MT: hazzeq (pi c el); Samaritan text: 3 hzq 
( 3 iph c il,\ ariant of hiph c il). 

39. your little ones whom you said would become a prey, your children. LXX: 
“every little child.” The phrase “your little ones,” Hebrew tappekem, used in 
Num 14:14 as well, is omitted in the LXX. See the Notes. 

who do not yet know good from bad. Omitted in the Samaritan text. See the 
Notes. 

they. MT: hm; Samaritan text: hmh. 

40. turn about and march. Hebrew: pnw Ikm wsV For dativus ethicus, here 
used with penu ‘turn’; see the Textual Notes at v 7. Samaritan text: pnw wshv 
Ikm, attaching the dativus ethicus to the verb sV ‘march’, literally, ‘set out’, as 
in v 7. 

41. YHWH. The Samaritan text, LXX, Vg, and Syriac add “our God.” This 
epithet is added in the versions in 4:3, 35, 39; 6:12, 18; 9:18; and 10:13. It is 
found in the MT but omitted in the LXX or the Samaritan text in 4:5; 9:3. 

dared. Hebrew: wthynw. See the Notes. LXX: sunathroisthentes, “when you 
assembled”; Vg: instructi armis ‘armed’; Syriac: w 3 tgrgrtwn ‘you were incited’; 
Tg. Onq. and Tg. Ps.-f.: wsrytwn ‘you began’; Tg. Neof.: w 3 whytwn ‘you hurried’. 
The Samaritan text has wthyynw, which the Sam. Tg. understands as whwytwn 
‘you were’. 

43. I spoke. MT: w 3 dbr; Samaritan text: w 3 dbrh. 

YHWH. The Samaritan text adds “your God.” 

44. the Amorites. The Samaritan text has “the Amalekite and Canaanite.” 

and they crushed. From the root ktt in the hiph c il. See GKC J67g. 

at Hormah. 4QDt h fr 4-5 (Duncan 1989, Fig. 12) reads: hhrmh, cf. Num 
14:45. 

46. as many days as you remained. Literally, “many days, like the days that 
you remained.” After the relative pronoun 3 sr, when the appositional clause is 
added to a word of time, the retrospective pronoun is omitted. See GKC $138c, 
and the Notes at v 31. 


NOTES 

29-30. Compare the similar wording in Exodus in connection with the 
Egyptian enemy (14:13-14), and the end of the story there: “they had faith in 
the Lord and in his servant Moses” (14:31). In contrast to the situation in 
Exodus, here they “have no faith” (v 32). 
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29. Have no dread. The verb c rs is characteristic of Deuteronomy (cf. 7:21; 
20:3; 31:6). 

30. who goes before you. Compare Exod 13:21. 

will fight for you just as he did for you in Egypt The reference is to Exod 
14:25: “The Egyptians said, ‘let us flee from the Israelites, for YHWH is fight¬ 
ing for them against Egypt’ ” (compare Exod 14:14). The idea of God fighting 
for the Israelites is very common in Deuteronomy and the literature influenced 
by it: Deut 3:22; Josh 10:14, 42; 23:3, 10. 

before your eyes. This phrase is dear to the author. It refers to the great 
experience of the generation of the Exodus (cf. 4:34; 6:22; 11:7; 29:1; 34:12, 
Josh 24.17). The new generation that is about to enter the promised land is 
considered here identical with the one that left Egypt. 

The time of Moses and Joshua is conceived as the period in which God 
revealed himself and performed his marvelous deeds in the sight of his people 
(cf. especially 4:34; 10:21; 11:7; 29:1 fF.; Josh 24:31; Judg 2:7). See Hoffman 
1981-82. 

31. how YHWH . . . carried you as a man carries his son. Like Hebrew gdl 
and rwm/rwmm , which literally mean ‘to raise’, ‘to lift up’, but actually imply ‘to 
nurse’ and ‘to rear’ (Isa 1:2; 23:4), so the verbs ns 3 and sbl, both literally ‘to 
carry’, similarly imply ‘to sustain’ and ‘to provide for’. Compare Aramaic sbl and 
Akkadian nasu (see Muffs 1969, pp. 39 n. 4, 198). For ns°and sbl in the sense of 
‘provide for, take care of, support’ concerning Israel, cf. Isa 46:3-4: “carried 
(ha^musim) from the belly, borne (hannesuYm) from the womb; and until your 
old age I am the one, and until hoary age I will take care [literally, “carry” = 
Hebrew 3 esbol] of [you]; and I have created [you] and will bear [Hebrew 3 essa 3 ] 
[you]; I will sustain [literally, “carry” = Hebrew 3 esbol] [you] and keep [you] 
alive [amallet; compare Akkadian bullutu, which means ‘to provide with food’].” 
For interpretation, cf. Greenfield 1971, pp. 262-63. See also Ps 28:9: u^em 
w e nass 3 em ( ad hd c oldm ‘and shepherd them and sustain [literally, “carry”] them 
forever’, and compare Isa 63:9: “And he raised them and sustained [literally, 
‘carried’ = Hebrew ns 3 ] them all the days of old.” 

In a context similar to that of Deut 1:31 we find the same idea in Num 
11:12: “Did I conceive all this people, did 1 bear them, that you should say to 
me, ‘carry them in your bosom as a nurse carries an infant’?’’ In this case also, 
“carrying” and “taking care” overlap. Compare also Hos 11:1, 3-4: “When 
Israel was a youth, I loved him. ... I was a guide [see AB] for Ephraim . . . 
taking them in my arms [LXX].” Note that the motifs of carrying/loving a child 
and guiding it occur in both Deut 1 and Hos 11 (compare trgl, literally, ‘to spy, 
reconnoiter’ in Hos 11:3, with Itwr ‘to scout, reconnoiter’ in Deut 1:33). Com¬ 
pare also Jer 31:8, 19; and see Weinfeld 1972a, pp. 368-69. The idea of God’s 
providential care of Israel in the wilderness is an oft-repeated theme in Deuter¬ 
onomy (cf. 2:7; 8:3-4; 29:4). The idea of provision in the wilderness is expressed 
by the verb klkl ‘to sustain, nourish’ in Neh 9:21: “and you sustained them 
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(klkltm) in the wilderness forty year long.” Note also the idiom wlklkl 3 t sybtk ‘to 
sustain your old age’ in Ruth 4:15; and compare the quoted verse from Isa 46:4: 
“Until old age ... I will take care.” 

until you came to this place. That is to say, the valley near Beth-Peor (3:29). 
For the phrase, compare 9:7; 11:5. 

32. Yet in spite of this you have no faith. Compare Moses* address in Num 
14:11: “How long will they have no faith in me despite all the signs that I have 
performed in their midst?” The beth in bdbr means ‘in spite of’, as also the beth 
in bkl h’twt in Num 14:11. See, however, Rashi, who interprets the beth with its 
normal meaning of ‘in’: “In this matter [of bringing you into the land] you have 
no faith.” 

33. who goes before you. The phrase is resumed from v 30, but developed 
differently: not in order to fight as in v 30, but in order to guide. Compare Exod 
13:21; Num 14:14. 

to scout the place. The statement is apparently dependent on Num 10:33— 
34: “the Ark traveled in front of them ... to seek out [literally, ‘to scout’ = 
Hebrew ItwrJ a resting place (m e nuha) for them,” except that here the Ark has 
been omitted (for the reason see the Introduction sec. 12). 

to encamp. The LXX translates hodegon ‘to guide you’, as if it read 
lanhoFkem. This verb actually occurs in Exod 13:21, and it is probable that our 
Hebrew is an inadvertent inversion of an original Inhtkm to Ihntkm. 

in fire by night . . . and in cloud by day. Compare Exod 13:21 and Num 
1414. In those passages, however, the order of the terms is different: “a pillar of 
cloud and a pillar of fire.” 

to guide you on the route. Literally, “to show you.” In the parallel verse of 
Exod 13:21: “to give them light (lh*yr Ihm),” which is reflected in Tg. Ps.-J. to 
this verse: Tnhrwtkwn. Compare Tg. Ps.-J. to Exod 13:21. It seems that in this 
verse the author drew heavily on Exod 13:21, Num 10:33, and Num 14:14, but 
occasionally paraphrased the idioms of his sources. 

34. he was angry , and he vowed. Compare the oath in Num 14:21-23. 

35. Not one of these men. Literally, “if ( } im) one of these men,” a form that 
usually introduces a promise or threat confirmed by an oath. It means, “surely, 
not one of these men shall see,” etc. 

this evil generation. Compare Num 32:13: “the whole generation that has 
done evil in the eyes of the Lord,” referring as here to the generation of the 
wilderness. 

the good land. In the parallel verse in Num 14:23: “see the land.” “The 
good land/soil” is a characteristic phrase of Deuteronomy (cf. 3:35; 4:21, 22; 
6:18; 8:10; 9:6; 11:17). The author of Deuteronomy is unstinting in his glowing 
praise of the goodness and beauty of the promised land (compare, e.g., 8:7ff.). 

36. none except Caleb the son of Jephunneh: Caleb is called in several places 
“the Kenizzite” (Num 32:12; Josh 14:6, 14; cf. also Josh 15:17 = Judg 1:13), a 
clan of foreign stock who lived in the region of Hebron and were gradually 
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absorbed into the tribe of Judah. According to Josh 14:12 and 15:14, it was 
Caleb who dispossessed the giants of Hebron. The story about Caleb the faith¬ 
ful spy, who came as far as Wadi Eshcol, near Hebron (v 24; compare Num 
13:23), and the regard given to him for his faithful mission, actually explain 
Caleb’s predominance in the Hebron area. In the ancient sources (cf. Num 
14:24, JE), it was Caleb alone who reached Hebron during the spying mission. 
He proved faithful and therefore escaped punishment. The priestly source, how¬ 
ever, added Joshua, the national hero of the conquest, and extended the range of 
the spying mission to bring it as far as Lebo-Hamath, which was the northern¬ 
most point of the border of the promised land. The provincial scope of the story 
has thus been eliminated: (1) Caleb was not the only one who remained loyal to 
God; Joshua the conqueror was faithful too; (2) Hebron was not the only target 
of the spying mission; the whole of the promised land was the objective. The 
author of the account in Deut 1:22-46 seems to be mainly dependent on the JE 
source. 

the land on which he set foot. In Num 14:24: “the land which he entered.” 
“Set foot on (drk)” is a characteristic phrase of Deuteronomy, and the literature 
influenced by it (cf. 11:24, 25; Josh 1:3; 14:9). 

he was entirely loyal to YHWH. Literally, “filled up after (ml 3 3 hr). ” This 
expression is especially characteristic of the Caleb traditions, Num 14:24, 32:11- 
12; Josh 14:8, 9, 14, and equals hyh tmym/slm ‘to be whole/perfect’, ‘with 
wholeheartedness’, found in connection with gifts obtained by virtue of loyalty 
(cf. Gen 17:1; 1 Kgs 3:6; 9:4-5; etc., and Assyrian grants, for which see Wein- 
feld, 1972a, pp. 75ff.). 

37-38. These two verses appear to be parenthetical, for they interrupt God’s 
address directed to the people: v 37 is a monologue by Moses in which he 
complains about his own fate, while in v 38 God responds to Moses concerning 
the succession in leadership. Only v 39 resumes God’s address. Both verses deal 
with the same topic: Moses’ inclusion in the punishment of the desert genera¬ 
tion, a fact that entailed the appointment of the new leader, Joshua. Moses’ 
punishment and Joshua’s exemption from the fate of the desert generation are 
extensively dealt with in the priestly tradition (Num 20:10-12; 14:6-10, 30, 38). 
In contrast to the priestly account in Num 20:10-12, however, there is no 
allusion here to Moses’ own sin, and in contrast to the priestly account in Num 
14:6-10, 30, 38, where Joshua appears like Caleb as the faithful spy, nothing is 
said about Joshua’s role as a spy. He is simply presented as the successor of 
Moses. The bare facts given here about Moses’ fate and Joshua’s entering into 
the land were explained theologically by the priestly source. According to that 
source, Moses was punished because of his own sin (Num 20:7-13), and Joshua 
entered the land not only by virtue of being Moses’ successor, but also because 
of his loyalty in fulfilling his mission as a spy (Num 14:30, 38). 

37. Because of you . . . you shall not enter it either. This refers to the sin of 
the spies and its punishment. The priestly tradition linked Moses' sin and pun- 
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ishment to the “quarrel” at the waters of Meribah (Num 20:7-13), which took 
place in the thirty-ninth year of the Exodus. 

38. who attends you. Literally, “stands before you,” an idiom for serving (cf. 
10:8; 1 Kgs 10:8; 12:8; etc ). Joshua is indeed described as the “servant of 
Moses” (Exod 24:13; 33:11; Num 11:28; Josh 1:1). 

Imbue him with strength. Compare 3:28; 31:7. Strength is needed because of 
the difficult task of war and conquest, which he is to face, as is clear from the 
following phrase. In the priestly tradition the nomination of Joshua (Num 
27:15-23) immediately follows the admonition to Moses to prepare for death 
following his sin at the waters of Meribah (27:12-14). 

for he shall allot it to Israel. Literally, “he shall make Israel possess the land.” 

39. your little ones whom you said would become a prey. The phrase here is 
identical to the one in Num 14:31, and parallels the next phrase: “your children 
who do not yet know good from bad.” Therefore, the first clause is considered 
by many to be an editorial addition from Num 14:31. The LXX omits the first 
clause, while the Samaritan version omits most of the second (i.e., “who do not 

. . bad”). 

who do not yet know good from bad. Compare Isa 7:15: “by the time he 
learns to reject the bad and choose the good.” Here it refers to the young men 
not yet of responsible age, which according to Num 14:31 is twenty years and 
over. Cf. Exod 30:14 and Num 1:3ffi, where only males of twenty years and 
older should be taken into account. According to rabbinic tradition, man is not 
accountable before the age of twenty (y. Bik. 2:1; y. Sanh. 11:7; 30b; b. Sabb. 
32b). 

40. turn about and march . . . toward the Sea of Reeds. This phrase is 
identical with the conclusion of the condemning speech of God in Num 14:25. 
The next verse here corresponds to Num 14:40, which actually continues verse 
25 there. Num 14:26-39 belong to a different source (priestly). 

41. We have sinned against YHWH. We will go up and fight. . . . And you 
all girded yourselves with your gear. Compare Num 14:40, which is supple¬ 
mented here by a military elaboration. To “the going up” ( c lh) of Numbers, “the 
fighting and girding with gear” is added, which suits the military-nationalist 
attitude of Deuteronomy (cf. Weinfeld 1972a, pp. 45ff.). 

and dared to ascend the hill country’. “Dared (wthynw)" is taken as deriving 
from Arabic hana ‘to be light/easy’. Rashi and Rashbam, however, refer justifi¬ 
ably to Num 14:40, where the people say hnnw w c lynw ‘we are prepared to go 
up’. It is probable that the verb hwn, which does not occur elsewhere in the 
Bible, was constructed ad hoc out of the hnnw of Numbers. Aquila renders 
homonoein ‘to agree’ based on late Hebrew hn ‘yes’, and understood, “you said 
yes” or “you agreed” (compare Ibn Ezra and others). 

42. Compare Num 14:42. 

43. You flouted YHWH’s command. Literally, “you defied the mouth of the 
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Lord” {compare v 26). The parallel phrase in Num 14:41 is “to bypass the 
mouth of the Lord ( ( br py). ” 

and willfully marched up. The verb zwd implies “seething” or “overflowing” 
{compare Ps 124:5, mym hzydnm). The parallel verse in Num 14:44 expresses a 
similar concept (wy c plw l ( lt). Compare the LXX to both verses: parabiazesthai in 
Deut L44 and diabiazesthai in Num 14:44, both of which mean ‘to break 
through with force’. The construction wtzydw wt c lw seems parallel to wthynw 
1% and both may be similar in meaning (D. N. Freedman). In Numbers the 
narrator adds that the Ark of the Covenant and Moses did not move from the 
camp, which apparently was considered to be the cause of the failure. In Deu¬ 
teronomy the Ark is missing, because of Deuteronomy’s reserved approach with 
respect to holy symbols. Compare also the omission of the Ark in v 33 (see 
there, and the Introduction sec. 12). 

44. Then the Amorites who lived. Compare Num 14:45, but there we find 
the “Amalekite and the Canaanite.” As indicated in the Note to v 7, Deuteron¬ 
omy tends to use “Amorite” as the general designation for the people of the 
land before its conquest (cf. also vv 19, 20, 27). 

[they] chased you as bees do. Compare the curse in the VTE: “Just as the 
honeycomb is pierced with holes, so may they pierce your flesh” (lines 594-98), 
and cf, also the simile in the Iliad 2.86fL: “As the tribes of thronging bees come 
forth from some hollow rock,” and Ps 118:12: “They surrounded me like bees.” 
(Loeb Classical Library, Harvard). 

at Hormah. A Canaanite city in the eastern Negev, which appears together 
with Arad (Num 21:1-3; Josh 12:14), originally called Zephath (Judg 1:17). The 
identification of the site is disputed, some identifying it with Tell Milh 
(Malhata), and others identifying it with neighboring Khirbat al-Meshash, both 
located east of Beersheba. At both Tell Milh and Khirbat al-Meshash, which are 
located beside abundant wells, earthen remparts of the Hyksos period were 
discovered, the only ones in the area. No Late Bronze remains have been found. 
The big fortresses of Tell Milh and Khirbat al-Meshash prevented penetration 
by nomadic elements into the Negev region of Arad for a long period, and this 
seems to be reflected in the Israelite tribal traditions about their defeat at 
Hormah (on this region, cf. Mazar 1965, pp. 299ff.). The tribal occupation of 
this area (the occupation of the Negev of Arad by the Kenites [Judg 1:16], and 
that of Hormah by Simeon [Judg 1:17; Josh 19:4]) was later seen as a victory 
over the Canaanites, and the name Hormah was explained as a memorial to the 
banishment of the Canaanites by Israel (Num 21:3; cf. Aharoni, Fritz, and 
Kempinski 1975, pp. 114-24). For a recent survey and evaluation of the excava¬ 
tions at Tel-Masos, see Kempinski et al. 1981. 

in Seir. The versions (LXX, Peshitta, Vg) translate, “from Seir to Hormah,” 
which sounds more logical. The preposition b in Hebrew, as well as in Ugaritic 
and Phoenician, may indeed be rendered “from,” and one can accept the trans¬ 
lation of the versions without resorting to the correction of b to m. 
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45. Then you sat weeping before YHWH. In the MT: “You returned and 
wept,” which may be understood that they returned to Kadesh after the defeat 
and wept. The LXX, however, reads, “You sat down (kathisantes) and wept” 
(compare also the LXX of Num 11:4), a reading (wattes e bu instead of wat- 
tasubu) that may be supported by a parallel from Judg 20:26: “And they came to 
Bethel and wept and sat down before the Lord.” “Sitting before the Lord” in 
such a context implies a ritual of lamentation (cf. Judg 21:1; see also Num 14:1). 

46. as many days as you remained at Kadesh. Literally, “You sat at Kadesh 
many days, as the days you sat.” This is “an example of the ‘idem per idem’ 
idiom often employed in the Semitic languages, when a writer is either unable 
or has no occasion to speak explicitly” (Driver 1902; compare 9:25; 1 Sam 23:13; 
2 Sam 15:20; Zech 10:8). The expression “many days” (ymym rbym) is found in 
2:1, and according to 2:14 this refers to the thirty-eight years during which the 
Israelites wandered between Kadesh and the Moabite border. If 1:46 belongs to 
the same tradition as 2:Iff., then ymym rbym in 1:46 can only mean a few 
months. In fact, the idioms “many days” (ymym rbym) in 1:46 and 2:1, as well as 
“long enough” (rab lakem) in 1:6 and 2:2, which occur in the first chapters of 
Deuteronomy (compare also 3:26), should not be taken in an absolute manner, 
as “years long,” but should depend on the context for a precise meaning. The 
second part of the verse, “as long as you did,” also points to an undefined period, 
short or long. 


COMMENT 

Moses’ speech is inspired by the tradition in Num 14:7-19. Just as Caleb 
and Joshua urged the people not to fear the Canaanites because God was with 
them (Num 14:7—9), so here Moses similarly encourages them (vv 29-31). In 
the same way that God rebuked the people for their disbelief (Num 14:11), 
Moses now scolds them for their lack of faith (v 32). Moses in his prayer in 
Num 1414 reminds the Lord of his past grace: “You go before them in a pillar 
of cloud by day and in a pillar of fire by night.” The same acts of grace are 
mentioned by Moses in his address to the people in Deut 1:33: “who goes 
before you ... in fire by night . . . and in cloud by day.” The author devel¬ 
ops his style by bringing in phrases from other Exodus traditions, such as Exod 
13:21 and Num 10:33 (see the Notes). 


THE CIRCUIT OF EDOM, MOAB, 
AND AMMON (2:1-23) 


2 ] So, we turned and set out into the wilderness, toward the Sea of Reeds, as 
YHWH had spoken to me, and skirted the hill country of Seir a long time. 
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2 And YHWH said to me, 3 “You have been skirting this hill country long 
enough; now turn north. 4 Command the people as follows: ‘You will be passing 
through the territory of your kinsmen, the descendants of Esau, who live in Seir. 
Although they will be afraid of you, be very careful 5 not to start a fight with 
them; for I will not give you of their land so much as a foot can tread on, 
because I have given the hill country of Seir as a possession to Esau. 6 You shall 
acquire food from them for money, so that you may eat, and you shall procure 
water from them so that you may drink.’ ” 7 Indeed, YHWH your God has 
blessed you in all your undertakings; he has watched over your wanderings 
through this great wilderness. YHWH your God has been with you these forty 
years; you have lacked nothing. 

8 We then moved on, away from our kinsmen, the descendants of Esau, who 
lived in Seir, away from the road of Wrabah, away from Elath and Ezion Geber, 
and we marched on in the direction of the wilderness of Moab. 9 And YHWH 
said to me, “Do not harass the Moabites or engage them in war, for I will not 
give you any of their land as a possession; I have given Ar as a possession to the 
descendants of Lot.” 

10 It was formerly inhabited by the Emim, a people great and numerous, and 
tall like the Anakites. 11 Like the Anakites, they are considered to be Rephaim, 
but the Moabites call them Emim. 12 Similarly, Seir was formerly inhabited by 
the Horites, but the descendants of Esau dispossessed them, wiping them out 
and settling in their place, just as Israel did in the land they were to possess, 
which YHWH had given to them. 

13 Up now! Cross the Wadi Zered! 

So, we crossed the Wadi Zered. 14 The time that we spent in travel from 
Kadesh-Barnea until we crossed the Wadi Zered was thirty-eight years, until 
that whole generation of warriors had perished from the camp. 15 Indeed, the 
hand of YHWH struck them, to root them out from the camp to the last man. 

16 When all the warriors among the people had died off, 17 YHWH spoke to 
me, saying, 18 “You are now passing through the territory of Moab, through Ar. 
19 You will then be close to the Ammonites. Do not harass them or start a fight 
with them, for I will not give any part of the land of the Ammonites to you as a 
possession; I have given it as a possession to the descendants of Lot. 

20 It was also reckoned as Rephaim country. It was formerly inhabited by the 
Rephaim, whom the Ammonites call Zamzummim, 21 a people great and nu¬ 
merous, and tall like the Anakites. YHWH destroyed them outright, so that 
[the Ammonites] dispossessed them and settled in their place, 22 as he did for 
the descendants of Esau who live in Seir, when he wiped out the Horites before 
them, so that they dispossessed them and settled in their place, as is still the 
case. 23 So too with the Avvim, who dwelled in villages as far as Gaza: the 
Caphtorim, who came from Crete, destroyed them outright and settled in their 
place. 
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TEXTUAL NOTES 

2:1. So, we turned and set out. MT: wnpn wns c ; Samaritan text: wnpnh 
wns ( h. See the Textual Notes at 1:19. 

2. And YHWH said. A new section begins here in the MT, on the same line 
as the previous section following a space (setumah). 

3. long enough. See 1:6, 3:26. 4QDt h fr 4-5 (Duncan 1989, 68): rb Ik like 
3:26 but there the addressee is Moses while here it is the whole nation and 
therefore the plural is unjustified. 

turn. See the Textual Notes at 1:7. 

4. Command. MT: sw; Samaritan text: swy, an alternative spelling of the 
long form of the imperative swh (saweh). 

You will be passing through. Hebrew: } atem c 6berim ‘you are passing 
through’, i.e., “you are about to pass through.” 

be very careful. See the Notes. LXX: kai eulabethesontai sphodra ‘and they 
shall be cautious’. The Vg misunderstood the situation and therefore ascribed 
the cautiousness to the other party, transferring the phrase to the beginning of 
the next verse for the sake of clarity: videte ergo diligenter. 

5. not to start a fight. Hebrew: 3 al titgdru bam, literally, ‘do not stir yourselves 
up against them’. The same phrase is used in v 19. In vv 9 and 24 a similar 
expression is used with the addition of milhamdh ‘war’ in the accusative of 
manner, i.e., “do not stir yourselves up against them in war.” The LXX and Tg. 
Neof. have “in war” here as well, but this may reflect the exigencies of transla¬ 
tion (cf. my translation, “start a fight”), and not a different Vorlage. But Tg. 
Onq. adds “in [order to make] war” in v 19, but this does not imply here that we 
are in fact dealing with different textual traditions. 

of their land. The Samaritan version add syrsh ‘as an inheritance’, as does the 
MT in v 9. 

6. for money. Many LXX manuscripts omit the first “for money.” 

procure. Hebrew: tikru, from krh, an unusual verb for ‘purchase’, ‘bargain’, 

apparently unrelated to krh ‘dig’, which is much more common (cf. Hos 3:2; Job 
6:27; 40:30; and see the Notes). LXX: metro tepsesthe ‘you shall receive by 
measure’, perhaps understanding krh as derived from the ancient Hebrew mea¬ 
sure kor. Vg: haurietis ‘you shall draw’, perhaps understanding krh in the usual 
sense of ‘dig [a well]’. For the rendering of the phrase in Tg. Neof., see the 
Notes. 

7. your God. In the MT the pronoun is in the second-person singular; in the 
LXX it is in the first-person plural. 

undertakings. Hebrew: ma c aseh yadeka ‘the work of your hands', cf., Deut 
16:15. 

he has watched over. Hebrew: yadaf literally, ‘he has known’; LXX: 
diagnothi 'know, consider’ (in the imperative), reading da c (or, yeda c ?) in the 
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Hebrew Vorlage. For the Aramaic Targumim, see the Notes. Syriac translates 
ydda c lekteka as an idiom meaning “he knew how to lead you (yd c Imdbrwtkwn) 

great. The LXX adds kai ten phoberan ‘and terrible’ (cf. 1:19; 8:15). Syriac 
omits “great.” 

these forty years. Hebrew: zeh } arbd c im sdndh. See GKC £136d. For the 
addition to this verse in Samaritan text, see the Notes. 

8. We then moved on, away from our kinsmen . . . away from the road. So 
Hebrew: wanna c abdr me ? et 3 aheynu midderek; LXX: parelthomen tous adelphous 
hemon . . . para ten hodon; and Vg: transissemus fratres nostros . . . per 
viam, “and we passed through our (LXX, “your”) kinsmen ... via the road.” 
It has been suggested (BHK, BHS) that the LXX and Vg reflect the original 
Hebrew, wanna c abor } et } aheynu . . . derek, according to which Edom permit¬ 
ted Israel to pass through its territory, while the MT is an attempt to harmonize 
Deut 2:8 with Num 20:21 (see the Comment). But this reconstructed reading 
requires too many corrections of the MT. The Samaritan Pentateuch has the 
long cohortative form for the verbs in this verse. 

and we marched on. A new section begins here in the MT in the middle of 
the verse, on the same line as the previous section, following the space 
(setumah). 

9. harass . . . engage. These verbs are second-person singular in the MT, 
second-person plural in the LXX. 

engage them in war. Hebrew: titgar bam milhamah, literally, ‘stir yourself up 
against them in war’, milhamah is the accusative of manner or respect (see GKC 
£118m, q). The Samaritan text reads, titgar bo ‘stir yourself up against him 
[Moab]’, and omits “war.” Compare vv 5, 19, where the MT and the Samaritan 
text omit milhamah, but it is added in certain versions. See above, the Textual 
Note at v 5. 

10. a people great and numerous, and tall. Compare v 21. 

11. Like the Anakites, they are considered to be Rephaim. Omitted in the 
LXX. The Samaritan text, Tg. Onq., and Syriac translate both Rephaim and 
Anakites in vv 10-11 g(n)br(y) } ‘mighty (men)’, rendering (tautologically): “(10) 

. . . a people great and numerous, as tall as the mighty. (11) . . . Like the 
mighty, they are also thought of as the mighty. . . .” The tradition equating 
Anakites and Rephaim and identifying both as “mighty (men)” may have led 
the LXX to omit this passage as meaningless. Tg. Ps.-f. also identifies the 
Anakites and Rephaim as g(n)bry but translates midrashically, “the mighty who 
live in the plain of the mighty are thought of as the mighty who were wiped out 
in the Flood.” Targum Neofiti renders Rephaim as gwbryn/gybryn ‘mighty’ and 
Anakites as bnwy d c nq gwbryy 3 , apparently in an attempt to make sense of the 
original Targumic tradition equating the two. 

12. Horites. MT: hahonm; Samaritan text: hahori ‘the Horite (nation)’. 

dispossessed them. MT: yiyrasum, the imperfect, which is somewhat anoma¬ 
lous in this context (see Driver 1902, ad loc.). 
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wiping them out. MT: wayyasmidum mippeneyhem, literally, ‘and they [the 
Edomites] wiped them [the Horites] out from before their [the Edomites] face’. 
Samaritan text: wysmydm YHWH mpnyhm wyyrswm ‘and YHWH wiped them 
out from before their face and they dispossessed them' (cf. v 21), though 
wyyrswm ‘and they dispossessed them’ has already been stated immediately be¬ 
fore this phrase. 

13. Up now! MT: y attah qumu, literally, ‘now arise!’ The Samaritan Penta¬ 
teuch adds sSv ‘and set out’ (cf. v 24). This reading is followed by the LXX. The 
Vg renders the verse surgentes ergo ut transiremus torrentem Zared venimus ad 
eum ‘thus rising up to cross the torrent Zared, we came to it’. 

So, we crossed. MT: wn c br; Samaritan text: wn c brh. 

14. until . . . had perished. Hebrew: c ad tom, literally, ‘until the comple¬ 
tion of [that whole generation]’, in other words, until that whole generation was 
finished. It seems that tom ‘completion’ is used here in the sense of “perishing.” 
Compare Num 14:35, in the same context as this verse, also Jer 24:10; 27:8; 
44:18. In v 16, however, the phrase tarn lamut ‘finished dying’ is used, implying 
that tarn alone means not ‘perish’ but ‘complete’ (cf. Num 17:28). The LXX 
translates tarn both here and in v 16 as diepesen/an ‘fell’, i.e., ‘perished’, and 
tarn lamut in v 16 is thus translated somewhat awkwardly, ‘fell dying’. Some 
LXX manuscripts add apothneskontes ‘dying’, here as well. Because this hinders 
instead of helping the translation, it probably reflects a Vorlage that had lamut 
here as well. The Vg, Syriac, and the Targumim all translate ‘perish’ here. In vv 
15-16 the Vg omits tmm/tmmw, and Syriac, Tg. Onq., and Tg. Ps.-J. use 
various verbs meaning ‘finish’, varying their translation of tmm according to 
context. The superliteral Sam. Tg. has slm ‘complete’ in all three verses 

15. Indeed. Hebrew: wegam, literally, ‘also’. Omitted in the LXX and Vg. 

the hand of YHWH. Vg: “whose hand” (dependent of “YHWH,” at the 

end of the last verse). The Aramaic Targumim have mh y ‘plague’ for the anthro¬ 
pomorphic “hand.” See the Notes. 

to root them out from the camp. Hebrew: lehummdm miqqereb ham- 
mahaneh, literally, ‘to confuse them from the midst of the camp’, that is, to 
throw them into a panic, until they die and are no longer in the camp. See the 
Notes. 

to the last man. Hebrew: c ad tummam ‘until they were completed (or per¬ 
ished)’. See the Textual Notes at the previous verse. The phrase is omitted in 
the Vg. Compare tammu ligwoa c (Num 17:28), and, by contrast, ubahereb 
ubara c ab tdmnu (Jer 44:18), y ad tummam me c al hd y addmdh (Jer 24:10), W- 
tummi y otam beyado (Jer 27:8). 

16. among the people had died off. Hebrew: tammu . . . lamut miqqereb 
ha c am, literally, ‘finished dying from among [so that they were no longer among] 
the people’. Compare lehummdm miqqereb hammahaneh in the previous verse 
(see the Textual Notes). The Vg omits tammu and miqqereb ha c am, translat- 
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ing simply ceciderunt ‘had fallen dead’. For other versions, see the Textual 
Notes at v 14. 

17. YHWH spoke to me, saying. A new section begins here in the MT, on 
the same line as the previous section, following a space (setumah). The words 
“and YHWH spoke to me” are a harmonization with the rest of the petucha (a 
beginning of a new paragraph) vv 2, 9, 31; 3:2, 26. 

19. harass . . . start a fight. The verbs are singular in the MT, plural in the 
LXX 

21. tall. Hebrew: ram; LXX: dunatoteron ‘mightier’, with some manuscripts 
adding humon ‘than you’. In 2:10 the word ischuros is used to translate it. 

dispossessed them and. Omitted in the Vg. 

in their place. MT: tahtam; Samaritan text: tahteyhem. 

22. as he did for the descendants of Esau. Syriac: “as the descendants of 
Esau did” (cf. v 12); LXX: “as they did to the descendants of Esau[!].” 

so that they dispossessed them. The Vg has singular subject (God), translat¬ 
ing: “giving over their land to them,” perhaps reading wayyorisum for the MT’s 
wayyirasum. 

23. villages. Many versions take Hebrew haserim as a place-name, for exam¬ 
ple, LXX: Aseroth (cf. 1:1); Vg: Haserim; Syriac, MT, Tg. Onq.: Rapiah. The 
Sam. Tg. has dyryh ‘dwellings’, but some manuscripts have kprfnjyh ‘villages’. 
The Tg. Neof. has kwpmyyh ‘villages’. Rabbi Saadia Gaon in his commentary on 
the Torah interpreted the word here as both “their villages” and “Hazar-addar,” 
which is on the southern border of Palestine (Num 34:4), as Rapiah. The Tg. 
Ps.-f. combines the two Targumic traditions with kwpmyy 3 drpy ( ‘the villages of 
Rapiah’. 


NOTES 

1. we turned and set out into the wilderness ... as YHWH had spoken. 
This verse fulfills the commandment of 1:40; see the Comment on 1:19. 

and skirted the hill country of Seir a long time. Compare Num 21:4. “Hill 
country of Seir,” literally “Mount of Seir,” stands for the whole land of Seir, 
that is, Edom; compare “mount of the Amorite” in 1:7 and the Comment 
there. The territory skirted is that of western Edom: the border ran from Kadesh 
to the Gulf of c Aqaba on the Red Sea. 

2. And YHWH said to me. Such opening formulas are characteristic of the 
first three chapters of Deuteronomy, and they add to the stories a prophetic 
dimension: each move follows a divine command; cf. 1:42; 2:2, 9, 17, 31; 3:2, 
26. There seems to be significance in the fact that this formula occurs seven 
times in Deut 1-3 (1:42; 2:2, 9, 17, 31; 3:2, 26), using the phrase wy 3 mr Y. 3 ly six 
times and once wydbr Y. 3 ly (2:17), the latter occurring in the middle; see the 
discussion of Langlamet 1969, pp. 79f. 

3. now turn north. They have skirted the western and southern borders of 
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Edom, and now they are asked to turn northward, which would lead them along 
the eastern border of Edom. 

4. You will be passing through the territory. Literally, "through the border,” 
but the Hebrew word for border, gebul, denotes territory (cf., e g., Exod 13:7). 
In the parallel story of Numbers (20:14-21), the same phrase c br bgbl occurs 
(v 21) and means undoubtedly "to cross the territory.” Compare v 17 in the 
same passage: "Let us then pass through your country (n c brh-n y bYsk).” 

your kinsmen. Literally, "your brothers.” Compare Num 20:14, "Thus says 
your brother Israel.” 

Although they will be afraid, of you. This stands in contradiction to Num 
2018-20, where it says that "Edom went out against them” and that Israel had 
therefore to turn away from them; see the introductory remark to this section. 
In order to solve the difficulty, Rashbam distinguished between the Edomites in 
Num 20 and the people who live in Seir (Deut 2:4, 29). The former—according 
to this view—denied the passage of the Israelites, while the latter agreed to it. 
This view, however, can hardly be accepted because the people who live in Seir 
are always identical with the Edomites (cf. Gen 32:4; 36:9, 21). See the com¬ 
ment of Rashbam’s student appended to the commentary (ed. Rosin 1882, p. 
200, $ b, notes). 

be very careful (wmsmrtm m’nd). The implication is, in order not to provoke 
them, as becomes clear from the continuation (cf. Rashi). The same psychology 
is attested in Isa 7:4, where Ahaz is asked by the prophet to refrain from any 
action that could provoke the enemy: "be careful (hsmr) and calm.” 

5. for I will not give you of their land so much as a foot can tread on ... / 
have given the hill country of Seir as a possession to Esau. Compare vv 9, 19. 
God appears here as the sovereign who distributes the land to his vassals, and no 
vassal is allowed to trespass beyond the boundaries set by his overlord (cf. Deut 
32:8). A similar situation is encountered in the Hittite treaties, wherein the 
Hittite overlord urges his vassal to take possession of the land given to him by 
his overlord (cf. above, in the Note to 1:8) but warns him not to contend with 
the other vassals because they too have received their lands from him (see 
Weinfeld 1972a, pp. 72fL). 

6. You shall acquire food from them for money, so that you may eat, and you 
shall procure water from them so that you may drink. Similar terms were offered 
according to Num 20:17, 19, but these were rejected by the Edomites, in con¬ 
trast to the tradition presented here; compare also v 29. 

The Samaritan version inserts between verses 7 and 8 the passage from Num 
20:17-18 (plus 14a), which contains the offer by Moses and the rejection by the 
king of Edom, thus harmonizing the two sources. Palestinian Tg. Neof. 1 solves 
the difficulty by rendering the verse thus: "You need not purchase food from 
them for money because the manna comes down to you from the sky and you 
need not purchase water from them because the well of water comes up with 
you to the top of the mountains and to the deep valleys—because God has 
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blessed you” (for the well accompanying the Israelites in the desert, cf. t. Sukk. 
3:11-13, and see also the picture of the well in the desert in the paintings of 
Dura Europos). For contradictory renditions of the original Hebrew text in the 
Pentateuch in the various Targumim, cf. Klein 1976, at p. 527. According to the 
midrash, the Israelites were not in need of food. They only made the offer to 
purchase in order to placate the Edomites (Num. Rab. 19, 7). 

procure. For the verb krh in this sense, cf. Hos 3:2. 

7. YHWH your God has blessed you. This is a characteristic phrase of 
Deuteronomy, cf. 14:29; 15:10, 18; 16:15; 23:21; 24:19; 28:8, 12. 

in all your undertakings. m c sh ydk, literally, ‘the work of your hands’. It 
sometimes interchanges with mslh yd, ‘all that you put your hand to’. The same 
idioms are attested in Akkadian: epset qat/sipir qat, with identical meaning. 

he has watched over your wanderings. Literally, “knew your wanderings,” 
“has cared for” (compare Targumim: sdpeq sorkak ‘he supplied your needs’, cf. 
Gen 39:6; Prov 27:23; etc ). See also Hos 13:5, “1 knew you [i.e., looked after 
you] in the wilderness ... in pasture.” For an analogous semantic phenome¬ 
non, compare English “provide,” which comes from Latin providere ‘to foresee’. 

has been with you these forty years; you have lacked nothing. Compare 8:2, 4; 
29:4; Neh 9:21; and compare 1:31 with the Note there. 

8. away from the road of c Arabah. That is to say, away from the road that 
leads from the Dead Sea to the Gulf of c Aqaba through the c Arabah (on 
c Arabah, see 1:1). The Israelites turn now in a northeasterly direction. 

away from Elath and Ezion Geber. Two sites on the Gulf of c Aqaba, which 
served as ports and shipyards during the time of Solomon and later, cf. 1 Kgs 
9:26: “in Ezion Geber which is beside Elath on the shore of the Sea of Reeds in 
the land of Edom.” (Cf. also 1 Kgs 22:49; 2 Kgs 14:22; and 2 Chr 8:17, 20, 36.) 
From the present text and especially from 1 Kgs 9:26 we may conclude that 
Eilat and Ezion Geber are two separate sites, and that Eilat was better known 
than Ezion Geber, as the text in 1 Kings locates the latter by noting its proxim¬ 
ity to the former. 

Ezion Geber was first identified by N. Glueck as Tell al-Halifa, which is 
about six hundred meters from the Gulf of c Aqaba (see Glueck 1954, pp. 86- 
122). B. Rothenberg (1967, pp. 212-17) later proposed that Ezion Geber should 
be identified with the island Jazirat Far c un, eleven kilometers south of modern 
Eilat. This site has a harbor with a sheltered basin, and its entrance is guarded 
by two towers, a characteristic feature of Phoenician harbors of this type. One 
may thus assume that it was indeed built by Phoenicians (cf. ibid, and Ahituv 
1971). Although Glueck has retracted his suggested identification of Ezion 
Geber with Tell al-Halifa, it was again proposed by Z. Meshel (1975). According 
to B. Mazar 1975, one should not identify Ezion Geber with Tell al-Halifa. He 
suggests that Ezion Geber was built adjacent to Eilat after David’s victory over 
Edom, to serve as a terminus for caravan routes to Arabia and to protect the 
nearby port. The name “Geber” may, according to Mazar, be the name of the 
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founder of the settlement, one of Solomon’s officers, Geber ben Uri (1 Kgs 
4:19). 

Eilat (Elath, Elot), by contrast, identified with al-Paran (Gen 14:6), is to be 
located in today’s c Aqaba, once a Nabataean port named Aila, the ruins of which 
are to be found just north of c Aqaba. 

In the Masoretic manuscripts of Deut 2:8, a blank space (pisqah be y emsa c 
pasuq) occurs between Ezion Geber and the words "and we marched in the 
direction . . . of Moab.” According to some scholars (e.g., Talmon 1966, pp. 
228-34), pisqah be } emsa c pasuq indicates that some complementary evidence is 
available in other books of the Bible. In the present case, the author or the 
scribe might have in mind the events referred to in Num 33:36-48, which took 
place between the stay in Ezion Geber and the arrival in Moab, including the 
death of Aaron and the encounter with the king of Arad. 

9. / have given Ar as a possession to the descendants of Lot. It is not alto¬ 
gether clear whether Ar is the name of a place or an area, or an appellation for 
the whole of Moab. See e g. Simons 1959, p 117, note 79. Ar appears also in 
three poetic texts: Num 21:14-15, 27b—30, Isa 15:1. In the latter, Ar-Moab 
parallels Qir-Moab, which might indicate a fortified important city (compare 
Qerioth, Qiriathaim, and Qir-heres in connection with Moab, cf. e.g. Jer 48:1, 
24, 31, 36, 41). Recently M. Miller (1989) suggested that Ar be identified with 
Khirbet Bdlu, a major city ruin, located on another of the southeastern tribu¬ 
taries of the Arnon. It was occupied during the Bronze and Iron Ages, and was 
associated with Aroer, "the city which is in the middle of the valley” (Deut 
2:36; 2 Sam 24:5). Indeed the LXX in Deut 2:9, 18, 29 reads Aroer instead of 
Ar. This is reflected as well in Tg. Ps.-J. and the Tg. Neof., which use also Aroer 
instead of Ar. 

For Ammon and Moab as descendants of Lot, cf. Gen 19:37; Ps 83:9. 

10-12. These verses consist of archaeological notes relating to the previous 
populations of Moab and Edom; compare vv 20-23 about the previous popula¬ 
tion of Ammon and the Philistines. These intercalated notes occur between the 
direct commandments to Moses to avoid conflict with these neighboring peo¬ 
ples (9, 10) and the command to the Israelites to continue their journey to 
capture the land; thus they serve to connect God’s instructions to Moses and to 
the people (cf. Labuschagne 1985b, pp. 113-14). 

10. the Emim. Compare Gen 14:5, where the Emim are mentioned as 
dwelling in Shaveh-Qiriathaim in the plain of Moab, north of the Arnon; they 
were called Emim because they gave rise to ymh (fear/terror). Compare Tg. 
Onq. (ymtny), Saadiah, and Ibn Ezra. 

11. Like the Anakites, they are considered to be Rephaim. Compare v 20 and 
the Note on 1:28 above. Rephaim is the name of a legendary race of giants 
originating in the Bashan (Deut 3:13, Gen 14:5), but found as well in other 
parts of Transjordan (Deut 2:10-11, 20-21; Gen 15:20; Josh 13:13). Their rem¬ 
nants, "children of the rajah ” (cf. children of the Anak, Num 13:22; Josh 15:14) 
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are said to have lived in the Philistine cities and in the Hebron area (2 Sam 
21:15-22; cf. Josh 11:22). They are described as being of great stature and “men 
of great measure” ( 3 nsy mdwt^ Num 13:32; cf. 2 Sam 21:20; 1 Chr 20:6). 
Rephaim/Anakim were considered to be the descendants of the ancient 
Nefilim, the heroes of old, men of renown, descendants of the divine beings 
(bene h’alhym), mentioned in Gen 6:1-4. We read also in Num 13:33 that the 
“men of great measure” of Hebron are “sons of Anak of the Nefilim.” Rephaim 
was also the epithet for divine ancient heroes in Sheol (see Isa 14:9 and cf. Isa 
26:14, 19). The same is apparent from Ezek 32:27. Spirits of the dead are also 
termed Rephaim in Phoenician inscriptions, rp y m (Slouschz 1942, pp. 9, lines 7- 
8; and 10, lines 8-9). The term has been recently discovered in a Ugaritic 
inscription (RS 34.126), where we find the custom of memorial rites for the 
spirits of the dead termed rpi ars and rpim qdmnym (cf. Bordreuil and Pardee 
1982, pp. 123-30). These would seem to parallel the gods of the underworld 
found in Hittite and Mesopotamian texts, particularly the karuiles siunes, “the 
ancient gods” who are identified as the anunakku of Mesopotamia. We also find 
the use of the term rpu for divine heroes. Of great pertinence is the Ugaritic 
description of El, the chief god of the Ugaritic pantheon (RS 24.252). He is 
described as rpu mlk c lm ‘dwelling in Ashtaroth and Edrei’, ruling the cities of 
the Bashan as did Og (Deut 1:3; Josh 12:4; 13:12), who was king of the Ba- 
shan = eres rephaim (3:13; see Margulis 1970, pp. 292-99, and Note to 1:4). In 
one instance rpu is associated with hero/warrior: gzrm . . . rpu b ( l, mhr b c l ‘the 
heroes . . . Baal the Raphu, the warrior of Baal’ (CTA 22B, lines 7-9). This 
double usage of a term for both a legendary race of giants of the spirits of dead 
heroes dwelling in the netherworld (sheol/hades) is used by the ancient Greeks 
as well Heros is the name of a legendary hero as well as the spirit of the dead for 
whom memorial rites were performed. It seems that the tradition of eres 
rephaim being in the Bashan and on the eastern side of the Jordan River (2:20; 
3:12) has its origin in the discovery of megaliths in these areas (cf. Epstein 
1975). Basalt from which these burial monuments were prepared is found 
mainly in the Golan and Horon, making the construction of these structures 
possible. One may compare these legends to those about the Greek Cyclops, the 
race of giants to whom have been ascribed the erection of “Cyclopean” city 
walls and gates as seen in sites such as Mycenae. 

The book of Jubilees describes the Rephaim as being nine to ten cubits high, 
in reference to which compare the note about the sarcophagus of Og, the king 
of Bashan in 3:11. 

12. Seir was formerly inhabited by the Horites. Compare Gen 14:6; 36:20-30. 
The Hurrians constituted an ethnic group that first appeared in the mountains 
east of the Tigris River in the third millennium b.c.e. They later spread to the 
Euphrates and southwest to Syria and Palestine. They reached the height of 
their power in the fifteenth and fourteenth centuries b.c.e. by forming a vigor¬ 
ous state (Mitanni) in the Khabur valley. Indicative of the spread of their cul- 
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ture into Palestine is the fact that the king of Jerusalem in the fourteenth 
century b.c.e. bears a Hurrian name: Abdi-Hepa ‘the servant of [the Hurrian 
goddess] Hepat’. Similarly, the name of Araunah or Avamah the Jebusite, who 
sold to David the threshing floor on Mount Moriah (2 Sam 24), is thought to be 
of Hurrian origin (eweri ‘lord’); see Hoffner 1973, p. 225. It seems that a group 
of Hurrians managed to establish a colony in Mount Seir until it was conquered 
by the Edomites in the thirteenth century b.c.e. For a recent investigation of 
the history of Hurrian culture, see Wilhelm 1982. 

wiping them out and settling in their place. This is not to be taken literally; 
according to Gen 36:20ff., some Horite clans were absorbed by the Edomites. 

just as Israel did in the land they were to possess. Written from the point of 
view of the Israelites after they had conquered their land. 

13. Wadi Zered. Compare Num 21:12. Most probably Wadi al-Hesa, which 
flows in a deep rift for approximately forty-five kilometers from east to west as 
far as the Dead Sea. It creates a natural borderline between Edom and Moab; 
cf. van Zyl 1960, pp. 47-48, 56, 62; EM, s.v. “Nahal Zered,” 5.811-12. The 
name Zered may be descriptive of the dense vegetation in the riverbed. In fact, 
Nahal Zered (Num 21:12) is rendered by Tg. Ps.-J. as dmrby hlpy wgly wsygly, a 
wadi in which grow a variety of flowers; the present name is rendered trwwyy\ an 
Aramaic transliteration of the Greek tarfea, which indicates a thicket of bushes 
and trees. 

14. thirty-eight years. Compare above, at 1:46. 

until that whole generation of warriors had perished. The ‘warriors’, } nsy 
hmlhmh, here and in v 16, define in a military manner the adult males (compare 
1.35). In the priestly tradition they are defined as “from the age of twenty years 
up” (Num 14:29, 32:11). The author of Deuteronomy and its school, in their 
description of the conquest of the land, emphasize its military character. We 
thus find (cf. above, 1:41) the marchers described in a military manner (girded 
with weapons of war), a description absent in the priestly tradition. The con¬ 
querors of the land are termed by the author of Deuteronomy as well as by the 
historiographer of the former Prophets as hlwsym gbwry hyl ‘heroes of valor’ 
(Deut 3:18; Josh 1:14; 8:3; 10:7) as well as ’nsy mlhmh ‘people of war’ (Josh 6:3; 
8:1, 3, 11; 10:7; cf. Weinfeld 1972a, pp. 41-49).' 

from the camp. This too belongs to the military manner of description, and 
cf. the Note above to 1:41. 

15. the hand of YHWH struck them. Literally, ‘‘the hand of YHWH was 
against them.” “Hand of God” is usually associated with pestilence, cf. Exod 
9:3, 15; 1 Sam 5:6, 7, 9, 11; 6:3, 5, 9; compare too 2 Sam 24:16, 17. In Ugaritic 
as well as in Akkadian texts, the hand of the god (especially that of the god 
Nergal) also means pestilence. Compare, in a Ugaritic text, wyd ilm p kmtm c z 
mid ‘the hand of the god is here, for the pestilence is very strong’ (UT 54:13), 
and in Akkadian, qat Nergal ibassi ina matiya ‘the hand of Nergal is in my 
country’ (EA 35:37), in reference to death/pestilence. In the story of the spies 
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(Num 14), which Deuteronomy draws on, God actually threatens to destroy the 
people by pestilence (14:12, dbr) and about the spies it says there that they died 
by pestilence (bmgph, v 27). 

to root them out from the camp. The verb hmm connotes panic and confu¬ 
sion and is frequently used in the descriptions of divine war (cf. Exod 14:24, 
where hmm occurs next to mhnh ‘camp’ as here (Deut 7:23; Josh 10:10; Judg 
4:15; 1 Sam 7:10). Compare kudoimos in the Homeric epic and see Weinfeld 
1983a, p. 135. In the present passage, the rebellious generation of the wilderness 
is seen as the enemy of God, who accordingly treats them as such (cf. Moran 
1963c). 

16-17. (When all the warriors . . . had died off) YHWH spoke to me. 
Hebrew: dibber; the other opening formulas (compare 1:42; 2:1, 9, 31; 3:1, 26) 
employ 3 amar ‘the Lord said to me’. It seems that the use of a more intensive 
verb, dibber , is to be explained by the turning point that comes to expression 
here: the rebellious generation has perished, and the words of God are now 
addressed to the generation that is about to enter the promised land (cf. Lang- 
lamet 1969, pp. 80f.). 

18. Ar. See the Note to v 10. 

19. You will then be close to the Ammonites. The Ammonites are usually 
called “Sons of Ammon (bny c mwn). ’’Compare also bn c my in Gen 19:38 (KUR 
Banammana in the Assyrian inscriptions). They settled in the fourteenth cen¬ 
tury b.c.e. along the upper and central Jabbok River (cf. 3:16 and Num 21:24). 
The Arnon, which the Israelites are about to cross (cf. v 24), is some forty-eight 
kilometers from the Ammonite border. The warning not to attack them is 
therefore mainly intended to divert the Israelites from proceeding in a north¬ 
easterly direction. 

20-23. Another archaeological note (cf. vv 10-12) concerning the former 
occupants of the land of the Ammonites. 

20. Rephaim country. See v 11 and the Note there. 

Zamzummim. The same as the Zuzim in Gen 14:5, who are mentioned 
there between the Rephaim and the Emim, as in the archaeological notes here. 
All three names seem to express terror: ghosts (Rephaim), Emim from *ymh 
‘terror’, and zamzumim, apparently from Arabic zumzama ‘distant confused 
sound’. 

23. Awim, who dwelled in villages as far as Gaza. Targumim Onqelos and 
Pseudo-Jonathan: “from Raphia (south of Gaza) to Gaza,’’ another instance of 
an autochthonous population expelled by immigrants. For the Avvim in the area 
of the Philistines, cf. Josh 13:3-4 and read there with the LXX: “and the Avvim 
from the south.” The LXX seems to have identified them with Hivites (Evaioi). 

The hsrym, open, unwalled villages, are characteristic of nomadic or semino- 
madic settlements, especially in the Negev; cf. the place-names in the tribe of 
Simeon (Josh 15:25f.), and see also Gen 25:16 and Isa 42:11. For the term hsr, 
see Malamat 1963. 
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the Caphtorim, who came from Crete. Caphtor (Egyptian Kftyw) was the 
home of the Philistines (Amos 9:7; jer 47:4; Gen 10:11, where it should be read, 
“and the Caphtorim from whom the Philistines descended ”); it is another desig¬ 
nation for Crete, which is similarly mentioned as the home of the Philistines in 
Zeph 2:5 and Ezek 25:17. In 1 Sam 30:14, the Negev of the Cherethites 
(Hebrew hakkereti) is the same as “the land of the Philistines.” The ancient 
versions (LXX, Targum) have Cappadocia for Caphtor, which has been caused 
by misspelling kptwk for kptwr. Kappatuk/Katpatuk is Akkadian for Cappadocia, 
and cf. also Kptwk in the Genesis Apocryphon 21:23 (see Fitzmyer 1966, pp. 
159-60). See “Caphtor,” EM Mazar 1962 4.236-38, and Strange 1980. The 
conclusion of the latter that Caphtor/Keftiu is to be identified with Cyprus 
cannot be accepted. 


COMMENT 

After having reached Kadesh, which is at the edge of the promised land (cf. 
Num 34:4, Josh 15:3), the Israelites have to turn back into the wilderness “by 
the way of the Sea of the Reeds” as a punishment for the sin of the spies (see 
1:40 and compare Num 14:25). In this tradition too, as in the traditions of the 
first chapter, the author is dependent on the sources of the book of Numbers 
and quotes from them. Compare Num 21:4 (see Haran 1972, pp. 37-76): wysSv 
. . . drk ym-swp Isbb } t- y rs 3 dwm ‘They set out by the road of the Sea of Reeds 
to skirt the land of Edom' with Deut 2:1: wnpn wns c . . . drk ym swp . . . 
wnsb ’t-hr-tyr ‘We turned and set out . . . toward the Sea of Reeds . . . and 
skirted the hill country of Seif. These statements correspond to the divine order 
given in Numbers and in Deuteronomy in identical wording: compare Num 
14:25, “Turn and set out into the wilderness by the way of the Sea of Reeds 
(pnw wsfiv Ikm hmdbr drk ym-swp)’' with Deut 1:40, “turn about and march into 
the wilderness, toward the Sea of Reeds (pnw Ikm wsSv hmdbrh drk ym-swp). ” 
There are, however, significant differences between the accounts of Numbers 
and those of Deuteronomy. According to Deut 2, the journey from Kadesh to 
Transjordan took thirty-eight years (2:14), but this is not so clear in Numbers. 
From the sources in Numbers (J and the priestly literature) one gets the impres¬ 
sion that Kadesh was the main abode of the Israelites during their wanderings in 
the wilderness, and there they prepared themselves for the entrance into the 
promised land (20:14). According to Num 20:1, the people stayed at Kadesh, 
Moses’ sister Miriam died there, and Aaron died at Mount Hor not far from 
Kadesh (20:22-29). It is true that, as in Deuteronomy so in Numbers (14:25, 
21:4), the Israelites encircle the land of Edom/Seir but no hint is made in the 
latter that this trek lasted thirty-eight years. That Kadesh was the end and not 
the beginning of the wanderings is most explicit in the priestly traditions of 
Numbers. Unlike the other sources, according to the priestly source the Israel¬ 
ites do not surround Edom at all but march through it. That source presents the 
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following route: after having reached Kadesh very close to the end of their 
journey (Num 33:36), the Israelites move to Mount Hor, where Aaron dies in 
the fortieth year (Num 33:38). From there they march straight through 
Edomite territory (Punon in v 42 belongs to Edom, see Gen 36:41, and is 
identified with Fenan in Jubayl [Gebal], thirty-five kilometers south of the Dead 
Sea), into the plains of Moab. This account, according to which Kadesh is one 
of the last stations in the desert before crossing into the land, clearly contradicts 
—as indicated—the tradition in Deut 2, according to which the bulk of the 
time of wandering belongs to the thirty-eight years after Kadesh. According to 
Deuteronomy, the people start surrounding Mount Seir after leaving Kadesh, 
then they go down to Ezion Geber on the Sea of Reeds (2:8) and continue 
encircling Moab from the east (2:9). According to Num 33 (the priestly source), 
however, the main wanderings in the wilderness, including the stop at Ezion 
Geber (vv 35-36), took place before the arrival at Kadesh. In short, according to 
the Deuteronomic source, Kadesh marks the beginning of the journey whereas 
according to the priestly literature (and apparently J too) Kadesh belongs to the 
last stage of the journey (cf. Haran 1970-71). 

The narrative about crossing at the border of Edom also draws on the tradi¬ 
tion in Numbers: compare 2:6 with Num 20:19. There is, however, an impor¬ 
tant difference between the two sources. In Num 20 the Israelites ask permis¬ 
sion to pass through Edom on their way to the land of Canaan. The Edomites 
refuse and even threaten the Israelites with war, following which Israel turns 
away from Edom (vv 20-21). In Deuteronomy, however, neither the request nor 
the refusal is mentioned. On the contrary, the Israelites are expected to pur¬ 
chase provisions as they pass through (v 6). Furthermore, they are commanded 
not to provoke the Edomites or start war with them because their land was 
allotted to them by God. In contrast to Num 20, where the Israelites are threat¬ 
ened by the Edomites, here in Deuteronomy the Edomites are afraid of the 
Israelites (v 4). It seems that a common episode underlies both accounts, but the 
presentation in Deuteronomy reflects a more patriotic attitude. Deuteronomy 
presents a picture of a proud and strong nation that is able to defeat its enemies 
but is not allowed to encroach on the rights of its neighbors. A similar approach 
is to be found in Deuteronomy’s description of the circuit of Ammon and 
Moab. While describing the passing by the borders of Ammon and Moab, the 
author of Deuteronomy cites the divine warnings not to provoke the Ammo¬ 
nites and Moabites because their territories have been allotted to them by God 
(vv 9, 19). In Num 20-21, such warnings are not mentioned; on the contrary, 
the impression is conveyed that the Israelites were unable to capture Ammonite 
territory, not that they were not allowed to do so: “Israel took possession . . 
from the Arnon to the Jabbok, as far as the Ammonites, for the boundary of the 
Ammonites was strong ( ( az)” (Num 21:24), that is to say, the might and fortifi¬ 
cations of the Ammonites prevented the Israelites from capturing portions of 
their territory. 
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The LXX reads there “as Yaazer is the border of the Ammonites,” but this 
version does not fit the context, because the text is not describing the perimeters 
of a captured area. It tells us that they reached the Ammonite boundary (cf. 
Judg 11:22) and could not continue their conquest beyond the border as “the 
boundary of Ammonites was strong” = well fortified. For c az with the meaning 
of “fortified,” cf. Num 13:28, ky c z /z c m hysb b } r$ “but if inhabitants are strong 
and the cities are very strongly fortified” = the people’s strength lies in its 
fortifications. Compare Amos 5:9, where c az is equivalent to a fortress, and Judg 
9:51, Ps 61:4, and Prov 18:10, where c z and mgdl appear together. Compare also 
association of msgb , mbth, mhsh with c z: (msgb) Ps 59:10, 18; (mhsh) Ps 46:2, 
Prov 14:26, Ps 62:8; as well as with hwmwt/hl , (Isa 26:1) and hwmh nsgbh (Prov 
18:11). In Akkadian as well, the words dannu/dannatu, meaning ‘strength’ and 
‘courage’, also have the meaning of fortified places, in particular al dannuti, 
which means a fortified city. 

In the priestly tradition no difficulties or obstacles exist in connection with 
the passage through Edom or Moab. The Israelites travel from Kadesh into the 
heart of Edom, Punon, and YDbot, reaching the border of Moab at c Jyei 
Ha c abarim and then proceeding to Dibon Gad, c Almon, and Diblatayim (Num 
33:44-46). This tradition does not record any difficulties in connection with the 
Israelites’ journey from Sinai. There is no war with the Canaanites in the south 
(cf Num 14:25; 21:1-3; Deut 1:41), and no requests for passage are made of 
Edom or Sihon, king of the Amorites. Everything is accomplished miraculously 
(cf. Weinfeld 1986a, p. 12). The Samaritan tradition recognizes the contradic¬ 
tion between Num 20:14-21 and Deut 2:2—8 and harmonizes it by intercalating 
a portion of Num 20:17-18 after Deut 2:7. 


THE CONQUEST OF TRANSJORDAN 

(2:24-3:17) 

A. THE DEFEAT OF SIHON (2:24-37) 

2 24 Up! Set out across the Wadi Arnon! See, I give into your power Sihon the 

Amorite, king of Heshbon, and his land. Begin the occupation; engage him in 
battle! 25 This day I begin to put the dread and fear of you upon the peoples 
everywhere under heaven, so that they shall tremble and quake because of you 
whenever they hear you mentioned. 

26 Then I sent messengers from the wilderness of Kedemoth to Sihon, king 
of Heshbon, with an offer of peace, as follows: 27 “Let me pass through your 
country on the highway; on the highway I will proceed, turning off neither to 
the right nor to the left. 28 Food for money you will supply me, so that I may eat, 
and water for money you will supply me, so that I may drink. Just let me pass 
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with my feet, 29 as the descendants of Esau who dwell in Seir did for me and the 
Moabites who dwell in Ar, that I may cross the Jordan into the land that 
YHWH our God is giving us.” 

30 But Sihon, king of Heshbon, would not let us pass through, because 
YHWH your God had stiffened his will and hardened his heart, in order to 
deliver him into your power, as is now the case. 31 And YHWH said to me, 
“See, I begin by placing Sihon and his land at your disposal. Begin the occupa¬ 
tion; take possession of his land!” 

32 Sihon, with all his men, took the field against us at Jahaz. 33 YHWH our 
God delivered him to us, and we defeated him and his sons and all his men. 
34 At that time we captured all his towns, and we banned every town—men, 
women, and children—leaving no survivor. 35 We retained as booty only the 
cattle and the spoil of the cities that we captured. 36 From Aroer on the edge of 
the Arnon valley, including the town in the valley itself, to Gilead, not a city was 
too mighty for us. 37 But you did not encroach upon the land of the Ammonites, 
all along the Wadi Jabbok and the towns of the hill country, just as YHWH our 
God had commanded. 


TEXTUAL NOTES 

24. Set out. Hebrew: se c u, spelled sse c u with dagesh forte in the samekh. 
Compare qumu sse’u (Gen 19:14); Exod 12:31; etc. See GKC $20g. 

Begin the occupation. Hebrew: hdhel ras, literally, ‘Begin! Take possession!’ 
See GKC $110h; 120g, h. All versions translate “begin to take possession” 
except Sam. Tg., which translates literally as usual (cf. v 31 and the Textual 
Notes ad loc.). 

25. / begin. MT: } ahel. LXX: enarchou ‘begin’ (imperative), reading hohel, 
as in the previous verse; and so the Sam. Tg., the margin of Tg. Neof., and VL: 
inchoare. It is possible that the reading of the LXX is correct and that the 
Masoretic rendering is a theological correction, in order to ascribe the cause of 
fear to the Deity (cf. Laberge 1985, p. 133). 

upon the peoples everywhere under heaven. Hebrew: c l h ( mym tht kl hsmym. 
LXX: “upon all the peoples [reading kl h ( mym] under heaven” (omitting kl 
‘all’ = ‘everywhere’). The Tg. Ps.-J. has a conflated reading: “upon all the peo¬ 
ples under all the heaven.” Compare 4:19: Ikl h c mym tht kl hsmym. 

so that. Hebrew: 1 aser , the relative pronoun, which can mean either ‘who’ or 
‘so that’ (see GKC ^ 165b), among other uses. Both meanings make sense in this 
context. LXX: hoitines ‘whoever’; Vg: ut ‘so that’. The Aramaic version has d(y), 
which has the same ambiguity as the Hebrew. 

whenever they hear you mentioned. Hebrew: ysm'wn sm c k. LXX: 

akousantes to onoma sou ‘who hear your name\ reading smk instead of sm c k; 
compare Vg: audito nomine tuo. The confusion of sm ( with sm occurs in other 
instances: Gen 29:13; Num 14:15; Josh 6:26; 1 Kgs 10:1; Esth 9:4. 
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26. I sent. MT: w 3 slh; Samaritan text: w 3 slhh. 

with an offer of peace. Literally, “words of peace,’' either a second direct 
object of “1 sent,” in apposition to “messengers” (though hardly parallel), or the 
accusative of manner (see GKC £118q). The LXX has the dative of manner: 
logois eirenikois; Vg has the ablative of manner: verbis pacificus. Syriac adds be 
‘with [words of peace]’. The Aramaic Targumim translate literally, without a 
preposition. 

27. on the highway; on the highway I will proceed. Hebrew: badderek bad- 
derek 3 elek. See GKC £123c, 133k. The LXX has only one badderek. Vg: pub- 
lica gradiemur via ‘we will go on the public road’. Compare Num 21:22: “the 
king’s highway.” Tg. Ps.-f.: b 3 wrh 3 dhy 3 3 wrh kbys 3 *yzl ‘on the road that is a 
paved road I shall go’. Verses 27-29 have first-person plural verbs in the Vg and 
Syriac, as opposed to the MT’s first-person singular. In Tg. Ps.-f. and Tg. Neof. 
this verse is in the singular, but vv 28-29 are in the plural. 

30. let us pass through. Hebrew: 3 abdh . . . ha c dbirenu bo ‘[was not] willing 
to let pass us through him [= his territory]’. 

your God. LXX and margin of Tg. Neof.: “our God.” 

as is still the case. See the Textual Notes at 6:24. 

31. And YHWH said to me. A new section begins here in the MT on the 
same line as the previous section following a space (setumah). 

Sihon. The Samaritan Pentateuch and the LXX add “King of Heshbon, the 
Amorite.” Compare v 14. 

Begin the occupation; take possession of his land. Hebrew: hdhel ras lareset 
et 3 arso, literally, ‘Begin! Take possession! To take possession of his land!’, appar¬ 
ently a conflation of two readings, hdhel ras ‘Begin! Take possession!’ as in v 24, 
and hdhel lareset 3 et 3 ars6 ‘Begin to take possession of his land!’, which is the 
reading of the LXX here. Syriac and Tg. Onq.: “Begin to dispossess him and 
take possession of his land!”, understanding ras in the sense of hiphSl horis and 
changing it from imperative to infinitive. The Tg. Neof. also changes the imper¬ 
ative ras to infinitive, rendering, “Begin to inherit and take possession of his 
land!”, which, like the MT, is redundant. 

33. his sons. MT: bnw (vocalized banaw). Samaritan text: bdnayw, as is 
expected. 

34. and we banned every town — men, women, and children. Hebrew: wan- 
naharem et kol Sr [Samaritan text: c araywJ metim wehannasim [Samaritan text: 
hannasim] wehattap. The MT means, literally, ‘we banned every city of men 
[i.e., the male population of every city], and the women, and the children’. The 
Samaritan version means ‘we banned all of his cities: men, the women, and the 
children’. But ef. 3:6, where a similar construction is used; also MT’s and Samar¬ 
itan text’s metim, which is a rare poetic word for “men” (see the Notes). The 
LXX, Sam. Tg., Syriac, and probably also Tg. Neof. vocalize metim as metom 
‘soundly, completely’, as it is in fact misvocalized in Judg 20:48. 
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36. for us. MT: lepdnenu. The Samaritan Pentateuch, followed by the LXX: 
beyadenu 'into our hand(s)’. 

37. you did not encroach. LXX, Vg, and Tg. Neof.: “we did not.” 

just as YHWH . . . commanded. MT: wekol } aser siwwah YHWH, liter¬ 
ally, 'and all that YHWH . . . commanded [not to encroach]’ or ‘and all that 
YHWH . . . forbade.’ Compare 4:23, and the Textual Notes ad loc. The 
LXX and Tg. Ps.-J. translate “according to all,” etc. for kekol, and this reading is 
followed in my translation. 


NOTES 

24. Set out across the Wadi Amon. The valley of Arnon (Wadi al-Mawjib) 
with the river flowing through it, second in length to the Jordan, formed the 
frontier between Moab in the south and the Israelite territory of the plateau 
(mishor, cf. 3:10) in the north. The mishor was once part of the Moabite 
territory but was later captured by Sihon, the Amorite (Num 21:26). 

I give into your power Sihon the Amorite. . . . Begin the occupation. Com¬ 
pare 1:21, “See, YHWH your God has placed the land at your disposal. Go up, 
take possession.” According to Deuteronomy, the crossing of the Arnon marks 
the beginning of the occupation of the promised land (cf. the next verse). 

25. This day I begin to put the dread and fear of you upon the peoples. A 
similar opening, “This day I begin,” is found in Josh 3:7 on the eve of the 
crossing of the Jordan. By the same token, the infinitive tet (from the verb 
ndtan) is found both here and in Josh 10:12. These similarities led the sages to 
suggest (b. Ta c an. 20a; c Abod. Zar. 25a) that the conquest of Transjordan by 
Moses was accompanied by miracles as in the time of Joshua: the sun stood still 
for Moses as it stood still for Joshua (Josh 10:13). See also Tg. Ps.-J. on Deut 
2:25; cf. Le Deaut 1980, p. 35. 

everywhere under heaven. For all (see Textual Note) of the nations stand¬ 
ing in fear of the people of Israel, compare 28:10; see also Josh 4:24. 

they shall tremble and quake because of you whenever they hear you men¬ 
tioned. This is very close in content and phrasing to Exod 15:14, “the peoples 
hear (sm*), they tremble (yrgzw), quaking fhyl) grips the Philistines,” which is 
also said in connection with the entrance of Israel into the holy land (cf. Moran 
1963c, pp. 333-42). It also reminds us of Josh 4:24 and 5:1, where the nations 
are astonished by the wonders done by the Lord for the Israelites while crossing 
the Jordan into the promised land. 

Because the author considers Transjordan an integral part of the holy land 
(see the Comment), it is quite understandable that he describes the entrance 
into Transjordan by crossing the Arnon in terms similar to those used of the 
crossing of the Jordan. The crossing of the Arnon River is perceived as the 
beginning of the conquest and the fulfillment of the promises to the Patriarchs 
(see the Comment). 
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26. I sent messengers . . . with an offer of peace. This stands in contradic¬ 
tion to v 24, where Moses is commanded to start war with Sihon. The Rabbis 
indeed saw in Moses’ offer of peace an act that was not commissioned by God 
(Midr. Num. Rab. 5, 13). Nahmanides takes the initial verb as a pluperfect: 
“After I had sent away messengers,” in other words, God commanded Moses to 
start war with Sihon after the latter rejected the terms of peace. As will be 
indicated below, the request to pass through Sihon’s territory was a mere pretext 
aimed at provoking war, for God knew in advance that Sihon would not let the 
Israelites pass through his territory 

from the wilderness of Kedemoth. Kedemoth is mentioned as a city belong¬ 
ing to the tribe of Reuben (Josh 13:18; compare 21:37 in the framework of the 
Levitical cities); it seems to have been situated east of the Moabite territory in 
the wilderness (midbar; cf. Num 21:23, Judg 11:18) where the tribes are en¬ 
camped and from which they advance to meet Sihon in the battle of Jahaz 
(v 32) (cf. Dearman 1989, pp. 55-57). According to Dearman, Kedamoth can 
be identified with Saliya, the southeastern-most Iron Age site on the plateau; cf. 
also Boling 1985, pp. 23-32. 

Sihon, king of Heshbon. Heshbon was located close to the present town of 
Hesban in the southern Beika (eighty kilometers east of Jerusalem). Excavations 
at Tel Hesban from 1968 to 1974 have revealed remains of the Iron Age period 
but not anything antedating Iron Age I. The late Bronze Age city, that is, the 
city of King Sihon, must have been located somewhere in the vicinity (perhaps 
Jahul, which contains late Bronze Age pottery). 

Heshbon was a fertile area (Isa 16:8-9; Jer 48:32f., 49:4) and was renowned 
for its pools (Cant 7:5), one of which was apparently discovered in the excava¬ 
tions (cf. Horn 1976, pp. 410-11). 

an offer of peace. Literally, “words of peace (dbr slwm)"; for dbr in the sense 
of offering a settlement or bargain, see Weinfeld 1982c, pp. 27-53. Peace gifts 
were normally dispatched by messengers (Hebrew mVk, Akkadian mar sipri). 

27. on the highway; on the highway I will proceed. Repetition expresses 
absoluteness: on the highway only; cf., eg., 16:20 (sdq sdq); 1 Sam 2:3 (gbhh 
gbhh); Zeph 3:5 (bbqr bbqr). In the parallel verse in Num 21:22 we read, “We 
will follow the king’s highway” (drk hmlk). 

28. Compare v 6. 

with my feet. With the sole purpose of passing physically, excluding any 
broader interpretation of “passing.” 

29. as the descendants of Esau who dwell in Seir did for me and the Moabites 
who dwell in Ar. For the Edomites, cf. v 6. We have not heard elsewhere about 
Moabites selling food to the Israelites; on the contrary, in 23:4—5 Ammonites 
and Moabites are denounced for not having met the Israelites “with bread or 
water on the way.” Nevertheless, this must not be seen as a contradiction 
because the passage there contains two denunciations: one for not having met 
the Israelites with food (v 5a), and the other for having hired Balaam to curse 
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Israel (v 56). The first denunciation may refer to the Ammonites, while the 
second refers to the Moabites, as may be inferred from Num 22-24. It is also 
possible that the facts mentioned here have no historical basis and are just 
diplomatic devices in an address that in itself is not sincerely meant. 

that I may cross the Jordan into the land. This phrase follows (unconsciously) 
the old traditional notion that the promised land includes only the territory of 
the Jordan River. 

30. would not let us pass. Literally, "did not consent (wP *bh),” in contradis¬ 
tinction to the phrase in the parallel verse in Num 21:23, "did not let pass fwP 
ntn . . . c br),” which sounds more aggressive toward and contemptuous of 
Israel (see above). 

because YHWH your God had stiffened his will and hardened his heart. 
Compare Exod 4:21; 7:3; 9:12; 10:20; and especially 10:27, where "the stiffen¬ 
ing of the heart” goes together with wP } bh ‘did not consent’, as here. Compare 
also 1 Kgs 12:15. 

to deliver him into your power, as is now the case. Literally, “as at this day 
(kywm hzh). ” The phrase is very common in Deuteronomy and in Deutero- 
nomic literature (Deut 4:20, 38; 6:24; 8:18; 10:15; 29:27; 1 Kgs 3:6; 8:24), and is 
used for the purpose of stressing the significance of the event for the contempo¬ 
rary scene, the "this day” of the author (cf. Seeligmann 1961, p. 146). 

31. See, I begin by placing Sihon and his land at your disposal. The "begin¬ 
ning” refers to the conquest of the promised land. According to the author’s 
view, the promised land extends to both banks of the Jordan (cf. the Com¬ 
ment). 

Begin the occupation. Compare v 24. 

32. Jahaz. Jahaz seems to be located on the eastern outskirts of the plateau. 
It occurs together with Kedemoth (Josh 13:18; 21:37; 1 Chr 6:63), a city placed 
at the edge of the desert (see the Note to v 26). It is mentioned in the Mesha 
inscription and cf. also Isa 15:4; Jer 48:21, 34). It has been recently identified 
with Khirbet Medeiniyeh located on a bend of the Wadi al Themed (J. A. 
Dearman 1984, 122-126) cf. also Dearman 1989, pp. 55-57. 

33. and we defeated him and his sons. In the parallel in Num 21, the defeat 
of "sons” is found in the pericope about Og, king of Bashan (v 35) but not in 
that about Sihon (v 24). 

34-37. This passage has no parallel in the account in Num 21, and the 
phrase ba c et hahP ‘at that time’, attached to it (v 34), reveals its intrusive nature 
(see above). 

34. and we banned every town — men, women, and children. In accordance 
with the law of herem in 20:16-18. As already indicated, Transjordan is consid¬ 
ered here part of the promised land, wherein the inhabitants are subject to 
herem. 

men. Hebrew: mtm; compare mutu in Akkadian, which means grown-up 
man, husband, and warrior. 
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leaving no survivor. This phrase is used especially by Deuteronomy (cf. 3:3) 
and Deuteronomic writers in connection with the war with the Canaanites 
(Josh 8:22; 10:28fF.; 11:8). 

35. The herem was not applied to cattle and spoils, as may be learned from 
the Deuteronomic war descriptions in the book of Joshua: 8:2, 27; 11:14. 

36. From Aroer on the edge of the Arnon valley. Identified with Khirbat c Ara 
c ir on the northern rim of the Wadi al-Mawjib, about five kilometers southeast 
of Dhiban (= Dibon), see also note to v 9. 

including the town in the valley itself. Compare Josh 13:9, 16. 

to Gilead. A vague description. Gilead in its broad meaning encompassed 
central Transjordan, on both sides of the Jabbok (cf. the division of Gilead into 
two halves in vv 12-13). The parallel tradition in Num 21 defines the conquered 
area of Sihon more exactly: “from the Arnon to the Jabbok” (v 24). This, 
however, is the ancient view of Sihon’s (limited) territory, which might well 
reflect the genuine situation. The later, Deuteronomic view is different in this 
respect. According to the description of Deuteronomy here (chaps. 2—3) and the 
Deuteronomic historiography in Joshua (12:2-5; 13:9ff.), the conquered land of 
Sihon, which was given to the Reubenites and Gadites (Deut 3:16-17), goes far 
beyond the Jabbok in the north. It encompasses Gilead north of the Jabbok and 
the c Arabah up to the Sea of Chinnereth (3:16-17). As will be shown later, a 
similar change in view is encountered with respect to the extent of the territory 
of Og, king of Bashan. For the two different outlooks about the conquest of 
Transjordan, see Kallai 1986, pp. 214-59. 

37. But you did not encroach upon the land of the Ammonites. For qrb in the 
sense of “encroach”, see Milgrom 1970, 1.33ff. 

all along the Wadi Jabbok and the towns of the hill country. The land of 
Ammon lay on the upper course of the Jabbok (Wadi Zarqa), which runs from 
southwest to northeast before turning to the west (cf. Num 21:24). The Ammo¬ 
nite territory that lay to the east is hilly in contrast with the plateau to the west 
of the Jabbok. 

just as YHWH our God had commanded. Read perhaps with Tg. Ps-J. and 
the LXX: kkl ‘according to all’ “Commanded” is to be understood here in the 
sense of “forbidden” (cf. v 19). 

COMMENT 

According to the ancient sources, the land that the Israelites were to con¬ 
quer did not include Transjordan. Thus, in the border description of “the land 
of Canaan” in Num 34:1-12 we find that in the north, the land given to Israel 
includes Lebanon as well as Damascus in the northeast. From there the bound¬ 
ary descends in a southwesterly direction to the shores of the Sea of Galilee and 
the Jordan River so that the Gilead and all of the southern Transjordan are 
excluded from the borders of the land of Canaan (compare Ezek 47:17-18). In 
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Josh 22, we read that Transjordan was considered unclean (temeWeres, v 19) as 
any land outside Israel was considered to be (compare Amos 7:17; Hos 9:3-5). 
In fact, according to Num 21, Transjordan was taken by accident. Sihon did not 
let the Israelites pass through his country on their way to Canaan, so they 
engaged in a battle and defeated him (Num 21:21fF). The Gadites and 
Reubenites, who especially desired the land of Gilead because of its pasturage 
(Num 32), asked to settle in Transjordan, but their request was a surprise to 
Moses Their desire for land in Transjordan was considered sinful by Moses, 
who compared it to the sin of the spies (vv 7-15). 

In fact, the whole tradition about the settlement in Transjordan in Num 32 
has an apologetic character. It tries to justify the settlement of the tribes on the 
eastern side of the Jordan by showing that the Gadites and Reubenites actually 
fought with the other tribes on the western side of the Jordan and therefore 
were permitted to settle in Transjordan. For a thorough analysis of this chapter, 
see Loewenstamm 1972-73. 

The exclusion of Transjordan from the original boundaries of the promised 
land actually lies behind the traditions of conquest and settlement in the Penta¬ 
teuch and the book of Joshua. Thus, the pre-Deuteronomic sources in the Hexa- 
teuch take it for granted that the crossing of the Jordan marks the entrance into 
the promised land. The realization of the promise to the Patriarchs comes with 
the crossing of the Jordan, hence the dramatization of this event at the begin¬ 
ning of the narrative cycle of the conquest in Josh 3-4. The manna eaten by the 
Israelites in the desert stopped immediately after crossing the Jordan (Josh 5:12; 
cf. Exod 16:35). The circumcision of the Israelites and the celebration of the 
Passover by Joshua and the people could be performed only after arriving at 
Gilgal on the west bank of the Jordan River (Josh 5:2-11). Furthermore, the 
angel, which, according to Exod 23:20 and 33:2, was sent to guard the children 
of Israel and help them to expel the Canaanites, appears on the scene only after 
Joshua reaches Gilgal. He reveals himself to Joshua there, saying, c atta ba 3 ti 
'Now 1 have come’ (Josh 5:14), which means that with the coming of the angel 
the mission of the conquest begins. Transjordan, then, is not part of the prom¬ 
ised land according to ancient biblical sources. 

How do we explain this? It is strange that Gilead, which was settled hun¬ 
dreds of years by Israelites, was not included within the borders of the promised 
land, while Lebanon and Damascus, which were never settled by Israelites, are 
considered to be part of it. The best solution to this problem was offered by B. 
Maisler (= Mazar) 1945-46 (English 1986, pp. 189-202) and later by de Vaux 
1968; see Weinfeld 1977c, pp. 257-58. Analyzing the border list of Canaan in 
Num 34, Mazar reached the conclusion that the northern line of the land of 
Canaan, in the center of which Lebo-Hamath stands, was the same as the 
border of the Egyptian province of Canaan, which was fixed in the peace treaty 
between Egypt and the Hittites at the beginning of the thirteenth century 
b.c.e. Furthermore, the whole extent of Canaan, or “the land of Canaan with its 
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boundaries” as formulated in Num 34:2, overlies the Egyptian province of Ca¬ 
naan as it crystallized after the battle of Kadesh on the Orontes. The borders of 
this province are the same as the border delineation in Num 34. The Egyptian 
province, like Canaan in Num 34, includes the territory east of Lake Chinneret 
and the region of Damascus (Egyptian Upe), but excludes Transjordan south of 
the Chinneret. The land of Canaan, as fixed in the Egyptian empire, that is, 
without Transjordan, was taken over by the Israelites in the period of the con¬ 
quest. It is possible that an oracle in this matter was current before YHWH in 
Siloh (Josh 18:8), and this could not be changed (cf. Aharoni and Rainey 1979, 
p. 254). Even after the colonization of the eastern side of the Jordan, nobody 
would dare change the borders of the promised land as sanctioned by the Word 
of God. The Israelites took over the Egyptian province of Canaan given to them 
by God after he redeemed them from Egypt (cf. Lev 25:38, "I am YHWH your 
God who brought you forth out of the land of Egypt to give you the land of 
Canaan”). The extreme border points of Canaan as presented in Num 34 are 
Lebo-Hamath in the north and nahal Misrayim ‘the brook of Egypt’ in the 
south. These were known in Israel over a long period. They are attested in the 
various geographical lists in Joshua and in Judges (Josh 13:4; Judg 3:3), in 
the historical accounts in the books of Kings (1 Kgs 8:65; 2 Kgs 14:25), and in 
the book of Amos (6:14), and were adopted by Ezekiel for his blueprint of the 
division of the holy land (47:16-20). This delineation of borders must then 
reflect a very old tradition in ancient Israel, which is based on actual historical 
conditions and is not merely the fantasy of a priestly author. 

In contrast to this old tradition, which excludes Transjordan from the bor¬ 
ders of the promised land, the author of Deuteronomy considers Transjordan to 
be an integral part of the promised land and presents here its ideology and full 
legitimization. Let us adduce the evidence: 

1. When describing the promised land shown to Moses before his death, 
Deut 34 enumerates: “Gilead, Dan, Naphtali, Ephraim, Manasseh, Judah, 
Negev, and the valley of Jericho” (vv 1-3). This is said to be the land that God 
swore to the Patriarchs to give to their children (v 4). The promised land then 
includes, explicitly, the eastern side of the Jordan, in contrast to the ancient 
sources discussed above. 

2. According to Deut 1-3, the beginning of the conquest is not the crossing 
of the Jordan by Joshua but the crossing of the river Arnon by Moses, as we read 
in Deut 2.24-25: “Up! Set out across the Wadi Arnon! See, I give into your 
power Sihon the Amorite, king of Heshbon, and his land. Begin the occupation 
(hahel ras); engage him in battle! This day I begin to put the dread and fear of 
you upon the peoples everywhere under heaven, so that they shall tremble and 
quake because of you.” These verses are reminiscent of Josh 4:24 and 5:1, where 
the nations are awed by the wonders performed by YHWH for the Israelites 
when they crossed the Jordan into the promised land (cf. Exod 15:16). In Deut 
2 these wonders refer to the crossing of the river Arnon. 
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The idea of beginning the occupation of the land by conquering Sihon 
occurs also in v 31 (cf. 1:4): “See, I begin by placing Sihon and his land at your 
disposal. Begin the occupation; take possession of his land.” From these verses it 
becomes clear that the inheritance of the land started with the battle with 
Sihon. In contradistinction to Num 21, according to which the Israelites were 
caught in battle perforce because Sihon did not let them pass in his territory, in 
Deuteronomy the request for passage was a pretext aimed at provoking war: the 
Israelites knew that Sihon would not let them pass through his land because 
God had hardened his heart. As a result, there would be a victory in battle and 
the occupation of Sihon’s territory by Israel. 

3. Because Transjordan is, according to Deuteronomy, an integral part of the 
promised land, one must apply to this conquest the rules of war as they apply to 
the Canaanites (Deut 20:15f.)■ The inhabitants of the Mishor and the Bashan, 
men, women, and children, must be put under ban (herem, 2:34-35; 3:6-7). 
Only the animals and spoils might be taken. Nothing is said about herem in the 
parallel account of this battle in Num 21. 

4. Furthermore, not only is Transjordan regarded here as an integral part of 
the promised land, in contrast to the traditions in Numbers, but its territory is 
far more extensive than that described in Numbers. In Num 21 the conquered 
area of Sihon extends “from Arnon to Jabbok” (v 24), while according to Deu¬ 
teronomy (cf. also Josh 12:2-5; 13:9ff.), the conquered land of Sihon goes far 
beyond the Jabbok in the north. It encompasses Gilead north of the Jabbok and 
the c Arabah as far as the sea of Chinneret (3:16-17). A similar extension is 
attested in connection with the villages of Yair, Havvoth Yair. According to 
Num 32:41, the villages conquered by Yair, son of Manasseh, are said to have 
been in Gilead (cf. v 40 there), which is supported by Judg 10:4: “Hawoth Yair 
in the land of Gilead.” In Deuteronomy, these villages are said to be located in 
the Bashan, that is, north of Gilead. Furthermore, by situating Havvoth Yair in 
the district of Argob in the Bashan, the author seems to have identified villages 
with large cities: “fortified with high walls, gates and bars” (3:4), which is 
artificial. Indeed, in the list of the Solomonic districts in 1 Kgs 4, a clear distinc¬ 
tion is made between Havvoth Yair in Gilead and the Argob district, with its 
sixty cities with walls and bronze bars (v 13). By expanding the area of the 
conquest of Transjordan, Deuteronomy widened the meaning of Havvoth Yair, 
linking it to the territory of Bashan. This expansion was followed by the Deuter- 
onomic historian in Josh 13:10: “and all the Havvoth Yair in Bashan—sixty 
cities” (cf. Kallai 1986, pp. 247-59). One has to admit that indications of an 
expansion toward Bashan by Manasseh are already found in Num 32:42, where 
Nobah conquers Kenath (southern Bashan; see Oded 1976, 7.203-4). Even so, 
this is still quite different from the description in Deuteronomy, which contains 
such large cities and areas as Ashtaroth, Edrei, Salcah, Argob, “the sixty cities” 
of the kingdom of Og in Bashan, which find no mention in Num 32. It should 
be noted that Bashan is included within the boundaries of the promised land 
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according to the outline of Num 34, but this does not deter Deuteronomy from 
putting it on the same level with the territory of Sihon, which was outside the 
legitimate borders of Canaan (cf. Kallai 1983). 

5. Another instructive point in this respect is the delivery of Transjordan to 
the Gadites and Reubenites (half of the Manasseh tribe has been interpolated in 
Numbers). In Num 32:16ff., the land is given to these tribes on the condition 
that they cross the Jordan to fight with their brothers before YHWH. In Deu¬ 
teronomy, the land is given to them without any condition because, according 
to the author, it is part of the land that is to be inherited by these tribes. Moses 
says to them, “YHWH . . . has given you this country to possess. Therefore 
go as shock troops, warriors all, at the head of your Israelite kinsmen . . . until 
YHWH has granted your kinsmen a resting place such as you have, and they too 
have taken possession of the land that YHWH . . . is giving them, beyond the 
Jordan” (3:18-20). In other words, in Numbers the Transjordanian tribes gain 
rights over their land by virtue of their participation in the war before YHWH 
for the conquest of the holy land. In Deuteronomy, they gain their land as their 
tribal rights in the framework of the division of the promised land. Because they 
have attained their allotted rest (menuha wenahalah), they are asked to help 
their brethren who still have to fight for it. 

What was in Numbers a marginal settlement outside the borders of the 
promised land becomes in Deuteronomy a legitimate inheritance of land with 
vast territories. The same applies to the description of the allotment of the 
Transjordanian tribes in Josh 13 by the Deuteronomic author. 

When was this tradition fixed? It seems that the final crystallization of this 
tradition can easily be put in the Hezekianic or Josianic period, the period of 
expansion. I refer to the literary-ideological formation of the tradition and not to 
its historical antecedents. The real periods of expansion in the Transjordanian 
area started in the Davidic and Solomonic period, as the list of the Solomonic 
provinces attests. But it was the ideologist of the Hezekianic-Josianic period, 
the so-called Deuteronomic author or school, who fixed an ideology about the 
extent of the promised land. Until his days, as we tried to show, the sources 
cling to the old idea that Transjordan is not an integral part of the promised 
land. During the awakening of national consciousness in Israel in the Hezeki¬ 
anic-Josianic period (cf. Weinfeld 1964), the new idea about the extent of the 
promised land was propagated. Such ideology could not have been created at the 
time of the great expansion in the time of David and Solomon or of Jeroboam 
II. In those days, no scribe would confuse the Havvoth Yair of Gilead with the 
sixty fortified cities in the Bashan. Only a late scribe writing when Bashan and 
even Gilead were no longer in Israelite hands could make an error of this kind. 

The problem is, to which stage of the Deuteronomic school could one 
ascribe the theology under discussion? I based my evidence mainly on Deut 2—3 
and 34, which seem to be part of a later edition of the book and may even be 
the work of the Deuteronomist who edited the historiography of the Former 
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Prophets (see above). One must mention, however, that a reference to the 
imperial borders, including Transjordan in the framework of the promised land, 
is found in Deut 11 (v 24), which is considered an original part of the book of 
Deuteronomy. Here we read, "your territory shall be from the wilderness and 
the Lebanon, from the river—the Euphrates—to the western sea” (cf. above). 

Be that as it may, this ideology is anchored in the Deuteronomic school and 
should be seen as the expression of the national self-consciousness that charac¬ 
terizes this school. 


B. THE DEFEAT OF OG (3:1-7) 


3 x We then turned and went up the road toward Bashan, and Og, king of 
Bashan, with all his men took the field against us at Edrei. 2 But YHWH said to 
me, "Do not fear him, for I am delivering him and all his men and his country 
into your power, and you will do to him as you did to Sihon, king of the 
Amorites, who lived in Heshbon.” 

3 So YHWH our God also delivered into our power Og, king of Bashan, with 
all his men, and we dealt them such a blow that no survivor was left. 4 At that 
time we captured all his towns; there was not a town that we did not take from 
them: sixty towns, the whole district of Argob, the kingdom of Og in Bashan. 
5 All of them were fortified towns with high walls, gates, and bars, apart from a 
great number of unwalled towns. 6 We banned them as we had done in the case 
of Sihon, king of Heshbon; banning every town—men, women, and children— 
7 and retained as booty all the cattle and the spoil of the towns. 

TEXTUAL NOTES 

3:1. We then turned and went up. MT: wnpn wn c l. Samaritan text: wnpnh 
wndh. 

took the field against us at Edrei. Hebrew: wayyese 3 . . . liqra 3 tenu . . . 
lammilhamah 3 edre% literally, 'came out toward us for the war [at] Edrei’. Com¬ 
pare 2:32, where the locale of Sihon’s war is described as ydhsah, Yahaz plus he 
locative. The he locative is apparently omitted here because the final yod in 
Edrei would make it phonologically awkward. Driver (1902, ad loc.) insists that 
3 edre c i here means not ‘at Edrei’ but ‘to Edrei’ and is the predicate of wayyese 3 
‘came out’. He refers to his note (1913) to wayyelku kol habbitron (2 Sam 2:29). 
There he aptly suggests that kol habbitron is the direct object of halak. The 
present verse, however, is in no way analogous. A direct object of yasa 3 ‘come 
out’ would refer to the place whence a person departed, which is clearly not the 
intention here. It seems that the sense of the locative both here and in 2:32 is 
the place in which the war took place ( CKC $90d), not the place toward which 
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Sihon or Og moved. The word lammilhamah ‘for the war’, with the definite 
article, requires some nearer definition of the war referred to (the war at Edrei). 
Furthermore, if Driver were correct, the word order would rather be wayyese 3 
. . . 3 edre c i lammilhamah. LXX: eis polemon eis Edrein ‘to battle at Edrei’; Vg: 
ad bellandum in Edrai ‘to wage war in Edrei’; Targumim: Pgh 3 qrb 3 Pdfy ‘to 
wage war, to Edrei’. 

2. his country. LXX: “all his country.’’ 

power. Literally, “hand.” LXX, Syriac: “hands.” 

3. power. Literally, “hand.” LXX, Vg, Tg. Onq.: “hands.” 

and we dealt them such a blow. Hebrew: wnkhw. Samaritan text: wnknw, 
literally, ‘and he smote him.’ 

that no survivor was left. Hebrew: c ad bilti his^ir 16 sarid, literally, ‘until not to 
leave him a survivor’. According to Ibn Ezra, the subject, “the Israelite people,” 
is missing, but hiiPir is more likely a (misvocalized?) variant of has^ir, the infini¬ 
tive absolute of the verb his^r (see GKC £164d). LXX: eos tou me katalipein 
autou sperma ‘until not to leave him seed’; Vg: usque ad intemicionem ‘until 
extermination’; Syriac: wPsbqn Ih sryd 3 ‘ and we did not leave him a survivor’ (cf. 
2:34); Targumim: c d dl 3 3 styyr lyh msyzyb Isyzbw ‘until no survivor was left to 
him’. 

4. At that time. Vg: uno tempore ‘at one time’, unlike 2:34, where the phrase 
is translated as expected, in tempore illo. 

Argob. MT: 3 rgb; Samaritan text: h 3 rgb. 

5. All of them were fortified towns with high walls, gates, and bars. Heb.: kol 
3 elleh c arim besurot homah gebohah delatayim uberiah. According to Driver 
(1973), ad loc., and GKC J128c, this is rendered literally: “all of them were 
fortified cities, high wall, gates, and bar,” with “high wall, gates, and bar” in 
loose apposition to “fortified cities.” This interpretation is based on a similar 
construction in 1 Kgs 4:13, which has ( drim gedolot ‘great cities’ instead of c arim 
besurot ‘fortified cities’. In these verses this syntax can only be explained as loose 
apposition. In 3:5, however, there is every reason to translate, less awkwardly, 
“cities fortified of [i.e., with] high wall, etc.” This common syntactic construc¬ 
tion is known as the construct of “improper annexation” (see GKC $128x). The 
verses in Kings and Chronicles may in fact be based on a misunderstanding of 
Deuteronomy’s verse; the LXX has “high wall,” etc., in apposition to “cities.” 
The Vg uses the ablative case, “[with] high walls,” etc.; Syriac: “cities whose 
walls were strong and whose gates and bars were high”; Targumim: “cities 
surrounded by high walls,” etc. 

unwalled towns. Hebrew: ( arey happerazi, literally, ‘the cities of the open 
country dwellers’ (cf. 1 Sam 6:18; Ezek 38:11; Jer 49:21; Esth 9:19); LXX: ton 
poleon ton Pherazaion ‘the cities of the Perizzites’ (cf. Gen 15:20); Tg. Neof.: 
qwry mldrth ‘scattered towns’, taking perazzi as a metathesis of pzr ‘to scatter’ 
(cf. LXX Esth 9:19). 

6. every town — men, women, and children. Literally, “every town of men. 
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the women and the children.'’ See the Textual Notes at 2:34. The LXX reads 
metom for metim here as well. 

7. retained, as booty. MT: bazzonu lanu; Samaritan text, LXX: bzznw Inw 
(cf. 2:34). See GKC J67aa. 


NOTES 

1. Bashan. The region north and northeast of the Yarmuk, it is to be divided 
into four parts: the Golan heights, east of the Sea of Galilee, continuing upward 
to Mount Hermon; the al-Nuqra plain, which stretches from northwest to 
southeast, bordering on Mount Hauran; the basaltic highland north of al-Nuqra 
known as Laja, and Mount Hauran (Jebel Druze) east of the Bashan. In spite of 
the volcanic-basaltic enclaves of the Bashan, especially in the Laja and Hauran, 
the Bashan is very fertile and was even considered to be the chief granary for 
Syria and Palestine. It was renowned for its rich pastures and fat animals (Deut 
32:14; Amos 4:1; Ps 22:13; etc.). The western slopes of the Hauran were covered 
with oak forests of extraordinary quality (cf. Isa 2:13; Ezek 27:6; Zech 11:2). No 
wonder that the Bashan was densely populated and cities, walled and unwalled 
(cf. vv 4-5), were distributed throughout the area. King Shalmaneser III of 
Assyria (858-834 b.c.e.) recounts that on his expedition to Hauran (841 b.c.e.) 
he destroyed innumerable (ana la mani) cities (cf. ARAB 1.243). 

Edrei. On the southern border of Bashan, it is identified with the modern 
town of Dar c a in Syria near the Jordanian border. 

2. Do not fear him. Compare 1:21. 

3. no survivor was left. Compare 2:34. 

4. At that time. The phrase indicates the independent nature of the passage; 
compare 2:34. 

there was not a town that we did not take from them. Compare 2:36, “not a 
city was too mighty for us.” The language is hyperbolic, expressing the intense 
patriotism of the Deuteronomic author. Compare the phrase, “no survivor was 
left” (v 3) and see above, Note to 2:34. 

the whole district of Argob. Identified in the Targumim with Trachon or 
Trachonitis, the basaltic highland desert known as Laja. This identification can¬ 
not be upheld. The remains of the ancient cities mentioned here cannot be 
confined to the Laja. It seems therefore that the Argob lay east of the Golan and 
extended over the whole area from the river al-Ruqd as far as the desert. 

5. All of them were fortified towns with high walls, etc. Compare 1 Kgs 4:13. 
The sixty fortified cities seem to represent an ancient traditional motif bearing 
witness to the greatness and importance of the Bashan region. 

gates, and bars. Compare 1 Sam 23:7; 2 Chr 8:5; 14:6. 

6. We banned them. Compare the Notes to 2:34-35. 


180 
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COMMENT 

A parallel tradition is found in Num 21:33-35. Because of the verbal over¬ 
lapping of the latter with Deut 3:1-3 and the Deuteronomic phrases found in it 
(within a tradition that is otherwise free from Deuteronomic phraseology), it has 
been argued (especially by Dillmann 1886) that Num 21:33-35 is an addition 
based on Deut 3:1-3. According to this opinion, it was added there by a scribe 
who was troubled by the omission of the conquest of Bashan. There is no 
justification, however, for completely dismissing the tradition about the con¬ 
quest of Bashan from the ancient sources. According to Num 32:42, Qenat in 
Bashan was conquered by the Israelite tribes. It should be admitted that, like 
Gilead, Bashan has been vastly expanded in the Deuteronomic tradition. Bashan 
in Deut 3:4, 13 and Josh 13:30 encompasses a huge area: the al-Nuqra plain, the 
Laja, and Mount Hauran (cf. above, in the Note on v 1). It seems that this 
large area was conquered at the time of the united monarchy (cf. 1 Kgs 4:12), 
and the Deuteronomic tradition used it for the reconstruction of the conquest 
of Transjordan. 


C. SUMMARY OF CONQUESTS AND 
THEIR ALLOTMENT (3:8-17) 


3 8 Thus we seized at that time, from the two Amorite kings, the country 
beyond the Jordan, from the Wadi Arnon to Mount Hermon 9 (the Sidonians 
call Hermon Sirion, and the Amorites call it Senir), 10 all the towns of the 
plateau, and the whole of Gilead and Bashan as far as Salcah and Edrei, the 
towns of Og’s kingdom in Bashan. n (Only Og, king of Bashan, was left of the 
remaining Rephaim. His bedstead, an iron bedstead, is now in Rabbah of the 
Ammonites; it is nine cubits long and four cubits wide, by the standard cubit.) 

12 And this is the land that we occupied at that time: the part from Aroer 
along the Wadi Arnon, with part of the hill country of Gilead and its towns, I 
assigned to the Reubenites and the Gadites. 13 The rest of Gilead, and all of 
Bashan under Og’s rule—the whole Argob district, all that part of Bashan which 
is called the Rephaim district—I assigned to the half-tribe of Manasseh. 14 Jair, 
son of Manasseh, received the whole Argob district, that is, Bashan, as far as the 
boundary of the Geshurites and the Maacathites, and named it after himself, 
Havvoth-Jair, as it still is. 15 To Machir I assigned Gilead. 16 And to the 
Reubenites and the Gadites I assigned the part from Gilead down to the Wadi 
Arnon, the middle of the wadi being the boundary, and up to the wadi of 
Jabbok, the boundary of the Ammonites. 

17 We also seized the c Arabah, from the foot of the slopes of the Pisgah on 
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the east, to the edge of the Jordan, and from Chinnereth down to the Sea of the 
( Arabah, the Dead Sea. 


TEXTUAL NOTES 

8. to. MT: ( d; Samaritan text: w 3 d. 

9. Sirion. Hebrew: siryon; LXX: Sanior (cf. Senir at the end of the verse); Tg. 
Ps.-J. and Tg. Neof.: twr 3 dmsry pyrwy ‘the mountain whose fruits are rotted’, 
taking siryon as if from the Aramaic srh/sry ‘to rot’. 

Send. Tg. Onq. and Tg. Ps.~f.: twr hg } ‘mountain of snow’. Compare Rashi’s 
commentary ad loc.: “Senir = snow in German [Schnee] and Canaanite [ = 
Slavic sneg]”. In Tg. Neof. Hermon is translated twr 3 dtlg 3 , while Senir is simply 
snyr, as in Hebrew. Sam. Tg. has ms c bdh ‘enslaved’ for Senir, deriving the word 
from se-nir ‘of the yoke’. The Samaritan Pentateuch translates nir c ol ‘yoke’ (cf. 
Num 19:2). 

11. is now. Literally, “is it not,’’ mispelled in the MT (see CKC JlOOi, 
150e); LXX: idou haute ‘behold it’ (cf. hinneh ‘behold’ in the first part of the 
verse, also translated idou); Vg and Syriac omit hlh. 

13. the whole Argob district , all that part of Bashan which is called the 
Rephaim district. Hebrew: kol hebel hadrgob lekol habbasdn hahu 3 yiqqdre 3 eres 
repa’im, which according to the Masoretic punctuation is to be rendered liter¬ 
ally: “the whole Argob district to all Bashan. That is called Rephaim country.” 
“To all Bashan” is meaningless in this context (cf. my paraphrase “all that part 
of Bashan”). If the Masoretic punctuation is ignored, however, the entire verse 
can be rendered, “The rest of Gilead and all of Bashan under Og’s rule, the 
whole Argob district, I assigned to the half-tribe of Manasseh. That whole 
country. That whole Bashan is called Rephaim country” (see BHK, BHS). 

of Manasseh. Hebrew: hammenaseh. See GKC $125d n. 1. 

14. fair. Samaritan text: wy*yr ‘and Jair’. 

Argob. MT: 3 rgb; Samaritan text: h’rgb. 

that is, Bashan. In the Hebrew, this parenthetical statement follows “and 
named it [literally, ‘them’] after himself.” 

16. being the boundary 7 . Hebrew: ugebul. See the Notes. 

down to. MT, Samaritan text, Syriac, Targumim, Vg: w ( d. 4Q Dt d col 2:2, 
(White 1990 ibid p. 145) LXX: c d. 

up to. MT: w c d; Samaritan text: c d. 

17. In my translation the word order of the verse has been rearranged for 
clarity. It is literally rendered, “and the ‘Arabah and the Jordan being the 
boundary [see the Notes], from Chinnereth down to the Sea of the ‘Arabah, 
the Dead Sea, beneath the slopes of Pisgah on the east.” LXX mistakenly 
juxtaposes ugebul mikkineret ‘being the boundary, from Chinnereth’, and trans¬ 
lates “are the boundary of Manachareth.” 
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NOTES 

8-11 This passage summarizes the conquest of the whole Transjordanian 
area, from the Arnon in the south to Mount Hermon in the north. 

8. Hermon. A mountain range on the northwest of the Transjordan, called 
by the Arabs Jebel al-Sheikh ‘the mountain of the chieftain’, its highest peak 
reaching 2,814 meters above sea level. In the Targumim and in talmudic litera¬ 
ture it is also called ‘the snowy mountain’ (twr tig’). The name “Hermon” is 
derived from the root hrm ‘sacred’ and was indeed considered to be a holy place; 
compare ba ( al hermon (Judg 3:3). The place Baal Gad “in the plain of Lebanon 
beneath Mount Hermon” (Josh 11:17; 12:7) marks the extreme northern point 
reached by the Israelites at the time of the conquest. The territory extending 
from Baal Gad to Lebo-Hamath was counted among “the remains,” that is to 
say, the residual territories that, while belonging to the ideal promised land, 
were not conquered by Joshua (cf. Josh 13:5; Judg 3:3). Hermon was thus 
considered the northern border of the real land of Israel on both sides of the 
Jordan. “Dan,” as the northern frontier in the geographical designation “from 
Dan to Beer Sheba,” actually lies below Mount Hermon. 

9. Sidonians call Hermon Sirion, and the Amorites call it Senir. A paren¬ 
thetic note like 2:11, 20. Sirion is identical with the Anti-Lebanon and is men¬ 
tioned, for example, in Ps 29:6 alongside Lebanon, and likewise in the Ugaritic 
literature (CTA 4.6:18-21: llbnn w c sh Isryn mhmd ’arzh ‘to Lebanon and its 
trees, to Sirion and its choicest cedars’) and in the Hittite treaties (Weidner 
1923, pp. 68:36, 24:3-4). 

Saniru is the name for the Anti-Lebanon in the annals of the Assyrian kings. 
In the Song of Songs it also occurs next to Hermon and Lebanon (4:8); cf. also 
Ezek 27:5 and 1 Chr 5:23. It seems that Hermon was considered part of the 
Anti-Lebanon, hence the identification of it with Sirion and Senir; cf. Ikeda 
1978. 

10. all the towns of the plateau. This phrase refers to v 8, which was inter¬ 
rupted by the note of v 9, and enumerates in detail the regions of the conquered 
area of Transjordan: the plateau, Gilead, and Bashan. The plateau, that is, the 
Mishor (cf. 4:43; Josh 13:9, 16, 17, 21; Jer 48:8, 21), constitutes an elevated 
plateau between the river Arnon in the south and Wadi Heshbon in the north. 
It was a place of rich pasture; cf. Num 32:1-4. 

the whole of Gilead. The mountainous area north of the plateau up to the 
Yarmuk, which was divided in half by the Jabbok; cf. above, 2:36. 

Salcah and Edrei. These two places mark the southern border of Bashan, 
Salcah in the east, Edrei in the west. Salcah, the present Salhad, is situated on 
the southwestern slope of Mount Hauran. For Edrei, cf. v 1. 

11. An archaeological note similar in nature to 2:10-12, 20-23. 

Only Og . . was left of the remaining Rephaim. After defeating him, no 
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resistance by this giant race would be possible again. Og as a representative or 
even patron of the heroes of the underworld (compare rp 3 i 3 ars in an invocation 
of the ancestral spirits in a recently discovered cultic text from Ugarit RS 
34.126, and see Isa 14:9; cf. above, in the Note on 2:11) is mentioned in a 
Phoenician coffin inscription (sixth or fifth century b.c.e.). The deceased de¬ 
clares that “the mighty Og will take revenge” upon the one who violates his 
tomb (wlrgz c smy h c g utbqsn h 3 dr); cf. Degen, Muller, and Rollig 1974, 2.Iff., 
which shows that Og was considered a legendary-mythological hero. According 
to Jewish legends, Og survived the flood and was identified with the “fugitive” 
who brought to Abram the news of the capture of Lot in Transjordan during the 
attack of the four kings (Gen 14; cf. Ginzberg 1959, 1.160, 3.340, and the 
corresponding notes, pp. 667-68). In the pseudoepigraphical writings, Og along 
with Sihon was associated with the giants from before the flood; cf. the refer¬ 
ence in b. Nid. 61a and see the recent discussion in Milik 1976, pp. 320-21, 
324, 329: Aramaic fragments of Qumran Cave 4. The kingdom of Og reached 
as far as Mount Hermon, a mountain that was cursed according to a 
pseudoepigraphical literature, because the fallen angels conspired there against 
God; cf. Milik 1976, pp. 150 (4Q En a 1 111:4-5), 318ff., 336ff. 

His bedstead, an iron bedstead, is now in Rabbah of the Ammonites. This 
clause seems to refer to his sarcophagus, where he was buried. The word c rs 
‘couch’ is used figuratively for bier or tomb, as is mskb in 2 Chr 16:4 and in the 
Phoenician inscriptions. Ammon, along with Bashan, was considered to be the 
land of the Rephaim (2:20, 3:13), which explains why the bedstead of the last 
survivor of the Rephaim was placed in the capital of Ammon. 

iron bedstead, brzl may indicate here basalt, which is common in Bashan; 
sarcophagi of black basalt were found in great numbers in the Golan area. As 
Millard has recently shown, however, the terms “iron chariot” (Josh 17:16, 18; 
Judg 1:19; 4:3, 13) and “iron bedstead” reflect an earlier period, when iron was 
of special value. In the Iron Age, that is, the first millennium b.c.e., one did not 
mention that chariots were made of iron, as this was understood. One should 
note that these items were in fact made of wood and only sheathed with iron for 
strengthening (cf. Millard 1988). 

Rabbah of the Ammonites. The capital city of the Ammonites, now Am¬ 
man. The LXX translates “in the citadel (akra) of the Ammonites” (reading 
perhaps birah instead of rabbah), while Tg. Ps.-J. renders “in the treasure house 
or governors’ house (byt 3 rkywn) of Rabbat of the Ammonites.” 

the standard cubit. Literally, “by a man’s cubit (forearm),” in contradistinc¬ 
tion to the royal cubit, which was different from the standard measure (cf. 2 
Chr 3:3). The units of weight were also of different types: the royal weight 
(2 Sam 14:26), the merchant weight (Gen 23:16), and the sacred weight (Exod 
30:13). The Tgs. Onq. and Neof. 1 translate “by the king’s cubit,” while Tg. 
Ps.-J. has “by his own [= Og’s] cubit,” stressing the extraordinary measure¬ 
ments of the sarcophagus. There are similar legends about the ancient Greek 
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heroes. Herodotus (2.68) tells of a blacksmith who found the sarcophagus of 
Orestes, son of Agamemnon, saying that it was seven cubits long and was later 
sent to Sparta. 

12-13. A description of the allotment of the conquered territories. 

12. from Aroer along the Wadi Arnon. The LXX and Samaritan versions 
have, as in 2:36: “from Aroer on the edge of Wadi Arnon.” 

with part of the hill country of Gilead. Literally, with half of the hill country, 
etc., in other words, the half of Gilead that is south of Jabbok. 

I assigned to the Reubenites and the Gadites. Compare Num 32. 

13. all that part of Bashan which is called the Rephaim district. Compare 

2 : 11 , 20 . 

14. fair, son of Manasseh, received the whole Argob district . . . and named 
it after himself, Hawoth-fair. As has been indicated above, the Deuteronomic 
tradition assigns to Manasseh a much larger area than the previous sources. The 
Argob district, which is given to Manasseh, includes here sixty fortified cities of 
which there is no mention in the tradition of Numbers. According to Num 
32:41, the “villages” conquered by Jair, son of Manasseh, are said to have been 
in Gilead (cf. v 40 there), which is supported by Judg 10:4: “Havvoth-Jair . . . 
in the land of Gilead.” In Deut 3:14 these “villages” are said to be located in 
the Bashan, that is to say, north of Gilead. Furthermore, by situating the “Hav¬ 
voth-Jair” in the district of Argob, the author identifies, as it were, “villages” 
with fortified cities (v 4), which is artificial. Indeed, in the list of Solomonic 
districts in 1 Kgs 4, there is a clear distinction between the “Havvoth-Jair” in 
Gilead and the Argob district with its sixty cities in the Bashan (v 13; cf. Kallai 
1986, chap. 10, pp. 247-59). It seems that by expanding the area of Manasseh 
to the north, the author of Deuteronomy extended the meaning of Havvoth-Jair 
by linking it to the territory of Bashan. This was followed up by the Deutero¬ 
nomic historian in Josh 13:30, “and all the Havvoth-Jair in Bashan, sixty cities.” 

Hawoth-fair. Hawwah is apparently a cognate of Arabic hiwa 'circle of 
tents’. 

as far as the boundary of the Geshurites and the Maacathites. The Geshur 
and the Maacah, two ethnic groups to the west of the Bashan between the 
Hermon and Gilead in the north, that is, in the present Golan (cf. 2 Sam 3:3; 
10:6; 13:37-38; etc ). According to tradition, they were not subjugated by the 
Israelites during the conquest (see Josh 13:13 and compare 12:5). Geshur and 
Maacah existed as independent kingdoms during the time of David. Geshur 
established friendly relations with David (2 Sam 3:3) while Maacah fought 
against him (2 Sam 10:6). After the rise of the Aramaic kingdom of Damascus, 
both states were apparently incorporated into that state. According to 1 Chr 
2:23, the Havvoth of Jair, along with the sixty cities of the Bashan, were con¬ 
quered by Geshur and Aram, which seems to have happened during the expedi¬ 
tion of Ben-Hadad I, king of Aram (circa 886 b.c.e.; see B. Mazar 1961). 

15. To Machxr I assigned Gilead. Compare Num 32:30-40, which seems to 
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be the original source for this verse, as Num 32:11 is for v 14. “Gilead” here 
signifies the northern half (see the Note on 2:36). Machir is called in Josh 17:1 
“the firstborn of Manasseh and ancestor of Gilead.” In the song of Deborah 
(Judg 5), however, the Machir is counted among the tribes of the western part 
of the Jordan, together with the Benjamin and the Ephraim, who fought with 
the Canaanites (v 17). It seems therefore that the settlement of Machir in 
Gilead belongs to a later period (see Weinfeld 1983c, p. 60). 

16. the middle of the wadi being the boundary. Literally, “the middle of the 
wadi and border.” The waw is explicative and has to be understood as “at the 
same time.” This peculiar use of wgbwl is characteristic of borderlines demar¬ 
cated by river and sea (v 17; Num 24:6; Josh 13:23, 27; 15:12, 47), and it seems 
to indicate that neither the bank of the river nor the shore of the sea constituted 
the border, rather a line in the center of the river or other body of water 

and up to the wadi of fabbok. That is, to the upper course of the Jabbok, 
which runs from south to north (before turning west) and forms the western 
border of Ammon (see the Note on 2:37). 

17. the c Arabah ... to the edge of the Jordan. Literally, “and the c Arabah 
and the Jordan and border,” that is, the c Arabah (on which see 1:1) with the 
Jordan as a boundary. 

the slopes of the Pisgah on the east. “The slopes of the Pisgah” (cf. 4:49) are 
the opposite of “the summit of Pisgah” (3:27; 34:1; compare Num 21:20; 
23:14). } sd as slope was suggested by Dillmann 1886 in his commentary on Num 
21:15 and may now be corroborated by Tg. Neof. on this verse, which translates 
} sdt hpsgh by spw c byt rmt ‘the slope of the highland’, isdu in Akkadian means 
‘bottom’ (or ‘foundation’, cf. Hebrew ysd) and seems to be the etymological root 
of Hebrew } sd, which means ‘slope’ or ‘foothill’. Pisgah denotes the range of 
hills: compare mrmt or byt rmt in the Targumim and the Peshitta, which slopes 
down to the Moabite plain and to the northeastern part of the Dead Sea. 
Mount Nebo is situated on the summit of the Pisgah, which Moses ascended in 
order to see the promised land before his death (3:27; 34:1; compare 32:49, 
Num 27:12). Eusebius (Onomast. 16, lines 24-26) testifies that in his time, the 
district of Nebo was called Fasgo. 

from Chinnereth. The name of the lake into which the Jordan enters and 
flows out of in the south, as well as the name of a town on the northwest of the 
lake (Josh 19:35). The lake is also called “the sea of Chinnereth” or Chinneroth 
(Num 34:22; Josh 12:3; 13:27) and is known from the Second Temple period as 
the “lake of Gennesareth” (Josephus, Wars 3:506) or the water of Gennesar (1 
Macc 11:67). In talmudic sources, it is usually called “the sea of Tiberias.” 

down to the sea of the c Arabah, the Dead Sea. Literally, the salt sea. The 
appellation “Dead Sea” is known to us from the classical writers; in the Bible it 
is named “sea of c Arabah” (cf. 4:49; 2 Kgs 14:25), “Salt Sea” (Gen 14:3; Num 
34:3, 12; etc ), or both names, as here and in Josh 3:16; 12:3. 
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COMMENT 

Verses 14-17 repeat in chiastic order what has been said in vv 12-13 (pro¬ 
ceeding from north to south instead of from south to north), but add informa¬ 
tion, taken from ancient tradition, about the families of Manasseh who occu¬ 
pied the Gilead area and provide supplementary details about the western 
borders of the Reubenites and the Gadites. 


INSTRUCTIONS TO THE 
TRANSJORDANIAN TRIBES 
CONCERNING THE CONQUEST (3:18-22) 

3 18 At that time 1 charged you, saying, “YHWH your God has given you this 
country to possess. You must go as shock troops, warriors all, at the head of your 
Israelite kinsmen. 19 Only your wives, children, and livestock—1 know that you 
have much livestock—shall he left in the towns I have assigned to you, 20 until 
YHWH has granted your kinsmen a resting place such as you have, and they too 
have taken possession of the land that YHWH your God is giving them, beyond 
the Jordan. Then you may return each to the homestead that I have assigned to 
him.” 

21 1 also charged Joshua at this time, saying, "You have seen with your own 
eyes all that YHWH your God has done to these two kings. So shall YHWH do 
to all the kingdoms into which you shall cross over. 22 Do not fear them, for it is 
YHWH your God who will do battle for you.” 

TEXTUAL NOTES 

19. your wives, children, and livestock. The Samaritan text has "your chil¬ 
dren, wives, and livestock.” 

20. until YHWH has granted ... a resting place. The LXX adds "your 
[some manuscripts, our] God” ). Compare the end of the verse: 

YHWH your God. Omitted in the Vg. Some manuscripts of the LXX have 
“YHWH our God.” 

21. You have seen with your own eyes. Literally, "your eyes are those that 
have seen.” See the Notes for the Septuagintal reading. 

all. Omitted in the Samaritan text. 

your God. Omitted in the Samaritan text. LXX: "our God.” 

shall YHWH. Some manuscripts of the LXX add "our God”; others, "your 
God” 
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NOTES 

18. / charged you. “You” refers to the two-and-a-half tribes. 

shock troops. Literally, girded troops (hlws, derived from hlsym ‘loins’); com¬ 
pare 1:41 and Judg 18:11, 16f. In the parallel passage in Josh 1:14, hmsym is 
used instead of hlsym. hmsym derives from hms, which, like hlsym, connotes 
loins. 

warriors all. This expression does not occur in the tradition of Numbers; for 
a similar military elaboration, see 1:41 and my Note there. In the parallel 
Deuteronomic passage of Josh 1:14, the military sense is even more developed: 
instead of bny hyl, we find there gbwry hhyl. In Numbers, the divine nature of 
the enterprise is stressed: the fighters cross “at the instance of YHWH,” liter¬ 
ally, “before YHWH,” an expression repeated there seven times (vv 20, 21, 
22bis, 27, 29, 32). 

19. your wives, children, and livestock. In the parallel tradition of Num 32, 
we find children (tp) and livestock (vv 16, 17b, 24) without wives, but tp (out¬ 
side the Deuteronomic traditions) generally means ‘household’, that is, women, 
old men, and children who belong to the family headed by a man. See, for 
example, Gen 43:8; 47:12, 24; 50:8, 21; etc.; compare tpV in Aramaic (from tpl 
‘to join’), which connotes family or household. Compare also LXX aposkeue and 
Syriac yqrt 3 for tp, both of which refer to household stuff, baggage, and the like. 

I know that you have much livestock. This parenthetic sentence seems to 
presuppose the knowledge of what is told in Num 32:Iff. (see Loewenstamm 
1972-73, pp. 15-16). 

in the towns I have assigned to you. Compare Num 32:16fF., though there 
they built the towns before leaving with the rest of the people (vv 32ff.). Here, 
the towns were given to them by Moses. This is in line with the Deuteronomic 
outlook that the land with all the appurtenances of civilization and affluence was 
transferred as it was by God to Israel (cf. 6:1 Off.). In Josh 1:14, there is no longer 
mention of towns but simply “the land that Moses assigned.” 

20. until YHWH has granted ... a resting place. A characteristic phrase 
of the Deuteronomic writers: cf. Deut 12:10; 25:19; Josh 1:13, 15; 21:42; 22:4; 
23:1. 

21. /also charged Joshua at this time. The verb swh, here translated ‘charge’, 
is used twice in the parallel tradition (see below, in the Comment) in Num 
27:19, 23 with the meaning of “commissioning” by means of instructions. Com¬ 
pare 2 Kgs 20:1: sw Ibytk ‘give your last directions [= will] to your family’, and 
cf. 2 Sam 17:23; hence late Hebrew sw 3 h. The Deuteronomic author adopted 
this verb (cf. v 28) from the tradition in Numbers (cf. Num 27:19, “commis¬ 
sioned him in their sight," with Deut 31:7, “called Joshua ... in the sight of 
all Israel”), though he replaced the sacred rite in connection with the commis- 
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sioning— putting his hand upon Joshua (Num 27:18, 23)—by an encouraging 
speech (see the Comment). 

You have seen with your own eyes. A characteristic phrase of the Deutero- 
nomic writer (see 4:3; 11:7; and compare 4:9; 7:19; 10:21; 29:2), it belongs to 
the rhetorical technique of Deuteronomy (see Weinfeld 1972a, p. 173). The 
LXX reads the plural here, as in the Masoretic text of 4:3 and 11:7 ('ynykm hr y t), 
which may be correct in the light of v 22 and in the light of the fact that the 
commissioning is done in the sight of all Israel (31:7; cf. Num 27:19; see the 
previous Note). 

to all the kingdoms into which you shall cross over. Canaan on the western 
side of the Jordan consisted of petty kingdoms, and the ruling system on the eve 
of the conquest was one of city-states (cf. Josh 12). 

22. Do not fear them, for it is YHWH . . . who will do battle for you. 
Compare 3:2; 31:6, 8. Similar encouragement formulas are known to us from 
ancient Near Eastern oracles imparted to kings confronted by enemies (see the 
Note to 1:21). 


COMMENT 

This section consists of two passages (vv 18-20 and 21-22), each one 
marked by the opening formula ba c et hahi ‘at that time’ (vv 18, 21), which is 
characteristic of an independent unit (see above). The first passage describes 
Moses’ instructions to the two-and-a-half tribes in connection with their partici¬ 
pation in the conquest of Canaan on the western side of the Jordan. This draws 
on the tradition in Num 32 about the settlement of the Reubenites and Gadites 
in Transjordan. The second passage describes the commissioning of Joshua as 
leader of the conquest. This has its antecedent in Num 27:15-23, though there, 
because of the priestly nature of the tradition, the commissioning bears a sacred 
character: Joshua has to follow the decision of the Urim as presented by Eleazar 
the priest, while in the Deuteronomic tradition, the commissioning of Joshua 
involves encouragement for the battle with the Canaanites. 


THE PRAYER OF MOSES (3:23-29) 

3 23 1 pleaded with YHWH at that time, saying, 24 “0 Lord YHWH, you who 

let your servant see the first works of your greatness and your mighty hand, you 
whose powerful deeds no god in heaven or on earth can equal, 25 let me, I pray, 
cross over and see the good land on the other side of the Jordan, that good hill 
country and the Lebanon.” 26 But YHWH was wrathful with me on your ac¬ 
count and would not listen to me. YHWH said to me, ‘‘Enough! Never speak to 
me of this matter again! 27 Go up to the summit of Pisgah and gaze about to the 
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west, the north, the south, and the east. Look at it well, for you shall not go 
across yonder Jordan. 28 Give Joshua his instructions, and imbue him with 
strength and courage, for he shall go across at the head of this people and he 
shall allot to them the land that you may only see.” 

29 And we camped in the valley, opposite Beth-Peor. 

TEXTUAL NOTES 

23. I pleaded. MT: w y thnn. Samaritan text: w’thnnh. A new section begins 
here in the MT, on the same line as the previous section following a space 
(setumah). 

24. your mighty hand. The LXX and Syriac add “and outstretched arm,” 
which together with “mighty hand” forms a Deuteronomic stereotype (see 
Notes below at 4:34). 

you whose powerful deeds no god in heaven or on earth can equal. Literally, 
Caser) “who is the god in heaven and on earth who can do the like of your deeds 
and power.” } aser, the relative particle introducing the clause, is either “for, 
because” (so LXX, Vg, Syriac), or “who,” i.e., “[O Lord God . . .] who [= of 
whom it can be said] who is the god . . . who can do the like of your deeds and 
power” (cf. my translation: “whose”). 

25. let me . . . cross. MT: x brh. Samaritan text: x br. 

the good land. LXX and Vg: “this good land.” 

26. was wrathful. Hebrew: wayyit c abber, a rare word, to be associated with 
the noun c ebrah ‘wrath’ (cf. 1:37 [there ht y np]; also Pss 78:21, 59, 62; 89:39; 
Prov 14:16). LXX: hupereiden ‘overlooked’, i.e., ‘ignored’, taking hiLabber liter¬ 
ally as ‘passed over’. 

27. to the summit of Pisgah. MT: r } s hpsgh, without preposition. Samaritan 
text: 7 r’s hpsgh; 4Q Dt d , col 2:17 (White 1990, 145): 7 r>s hpsgh 

to the west. MT and Samaritan text: ymh with the locative he. 4Q Dt' 1 col 
2:17 (White 1990, 145): ym without the locative he. 

28. Give . . . instructions. MT: sw. Samaritan text: swy. See the Textual 
Notes at 2:4. 


NOTES 

23. I pleaded with YHWH at that time , saying. Note the similar opening 
formulas of the two preceding sections: “I . . . charged Joshua at this time, 
saying ” (v 21), “At that time I charged you, saying’’ (v 18), which points to the 
independent nature of each one of them (see above, note to L9 ba ( et hahi). 
Verses 21-22 do indeed tell about the execution of the commandment, which 
occurs in the following section only (v 28). This caused Ibn Ezra to interpret “1 
pleaded” in 3:23 in the sense of the pluperfect: “I had already pleaded before.” 

24. O Lord YHWH. This form of address expresses a personal relationship 
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with God, hence it is characteristic of prayers; see 9:26; cf. Gen 15:2, 8; Josh 7:7 
(compare note to v 28 below); Judg 6:22; 16:28; 2 Sam 7:18f. (passim); and 
especially frequent occurrences in Amos and Ezekiel. The original reading of 
J dny may have been adorn or adonai (plural, majest.) ‘my Lord, Monsieur’ (com¬ 
pare late Hebrew “Rabbi”), but the vocalization has been changed into adonai 
with qamas in order to distinguish between the profane usage of the address and 
the sacred one (cf. Eissfeldt 1973, 1.66-78). The relationship of Moses and God 
is like the relationship of a master and his servant, as may be seen from the 
designation “your servant” in the prayer (v 24; cf. 2 Sam 7:19), a relationship 
also recognizable in the secular royal sphere. Compare Gen 44:18, “my Lord 
. . . let your servant” (but note bi adorn there and bi adonai in the prayer to 
God, Josh 7:8). 

who let your servant see the first works. Literally, “you began to show your 
servant,” compare 2:25, 31 and Rashi’s reading of this verse: “You began to 
show your servant the battle with Sihon and Og as it is written ‘See I begin by 
placing Sihon,’ show me also the battle with the thirty-one kings.” Indeed, in 
the address to Joshua in v 21, there is a reference to the kingdoms on the 
western side of the Jordan, to which Joshua will cross over (but not Moses). 

you whose powerful deeds no god in heaven or on earth can equal. Compare 
b. Ber. 32a: “One should always offer praise to the Lord first, and then pray (for 
what he needs), whence it is proven, from Moses as it is written: ‘I pleaded . . . 
you began.’ ” Opening a prayer with the proclamation of the uniqueness of 
God, as here, is a characteristic feature of Deuteronomy and the Deuteronomic 
literature; compare 2 Sam 7:22-24; 1 Kgs 8:23; 2 Kgs 19:15-19; Jer 32:17-23; 
and see Weinfeld 1972a, pp. 37-45. The “mighty deeds” of God praised here 
are often referred to in Deuteronomy in connection with the Exodus, see, e g., 
10:21-11:2: “He is your glory and he is your God, who wrought for you those 
marvelous (hgdlt) awesome deeds that you saw with your own eyes . . . his 
majesty (gdlw), his mighty hand (ydw hhzqh), his outstretched arm . . . the 
deeds (m c syw) that he performed in Egypt.” The LXX has in 3:24: “Your great¬ 
ness, your mighty hand, and your outstretched arm,” as in 11:2. 

25. that good hill country and the Lebanon. Lebanon was famous for its 
luxuriant vegetation (Ezek 31:3; Hos 14:6-8; Ps 72:16; etc.) and natural beauty 
(Cant 5:15; 7:5) and thus symbolizes the beautiful land that Moses longs to see. 
Targumim Onqelas and Pseudo-Jonathan translate Lebanon as the Temple and 
the “good hill” as the mount of the Temple, a midrashic view based on Jer 22:6; 
compare Sipre Deut. to this verse. Lebanon symbolizes the Temple in the 
Qumran scrolls too (cf. Nitzan 1986, pp. 93-94). The LXX translates “Leba¬ 
non” as Antihbanos, which is identical with Hermon and Sirion, mentioned 
previously as the northern limits of the land (vv 8-9). 

26. YHWH was wrathful with me on your account. Compare 1:37 and 4:21, 
where a different verb is used (*np). 

27. the summit of Pisgah. Pisgah is the top of Mount Nebo (34:1), which is 
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situated on the heights of the Abarim (cf. 32:49). Mount Nebo is identified with 
Jebel Nebo (802 meters) above Wadi c Ayn Musa, which is considered the valley 
(gy } ) near Beth-Peor (v 29). Jebel Nebo is located seven kilometers southwest of 
Heshbon, and from its peak there is a very wide vista of the surrounding areas. 
Others identify Mount Nebo with the ridge of Jebel Nebo known today as 
Rugum el-heri, which has a similar view. For Pisgah, see the Comment on v 17. 

gaze about. Literally, “raise your eyes.” Compare Gen 13.14 (to Abram): 
“Raise your eyes and look out to the north and south.” 

28. Give Joshua his instructions. Compare the Note to v 21. 

imbue him with strength and courage. Compare 31:7, 23 and Josh 1:6, 7, 9, 
18; 10:25; the expression is characteristic of the Deuteronomic literature. 

29. And we camped in the valley , opposite Beth-Peor. This verse refers back 
to “in Transjordan in the land of Moab did Moses expound his Torah” (Deut 
1:5), but with a more detailed description of the place (cf. 4:46 as well as 34:6). 
The valley (gy 3 ) is probably Wadi ‘Ayn Musa at the foot of Jebel Nebo (cf. 
Oded, 1968). Eusebius in his Onomastikon places Beth-Peor opposite Jericho 
about 10 kilometers from Levias on the road from Levias to Heshbon. Beth-Peor 
is Beth Baal-Peor (the house of Baal-Peor), the site of the Israelites’ first encoun¬ 
ter with cultic prostitution, part of the Baal worship (cf. Num 25:1-9; Hos 
9:10). On the Madeba Map (sixth century b.c.e.) Baal-Peor is named beto - 
marssa he kai maioumas which is a drinking place and a Mayumas temple as 
well, where water-drawing festivals associated with sexual licentiousness were 
held. Rabbinic sources also associate Baal-Peor with drinking and Mayumas 
festivals (cf. Lev. Rab. 13 [Margaliot], p. 108, Sipre Num. [Horowitz], pp. 170— 
71; cf. also Good 1986). 


COMMENT 

Moses prays to YHWH to let him enter Canaan but is refused because of 
the sin of the people; he is then commanded to go up to the summit of Mount 
Pisgah in order to see the promised land, and finally is directed to appoint 
Joshua as his successor. All of these themes are principally reflected in Num 
27:12-23: (1) the sin of Kadesh, following which Moses is denied entrance into 
Canaan (v 14); (2) the ascension of Moses to Mount Abarim (= Nebo, Deut 
32:49) to see the land (vv 12-13); (3) a prayer from Moses and the nomination 
of Joshua as Moses’ successor (vv 15-23). In Deuteronomy, however, these 
themes have undergone a thorough change. It is not the sin of Moses himself 
that caused his exclusion but the sin of the people (v 26; compare 1:37). The 
prayer in Numbers, which is concerned with appointing a leader for Israel, is 
turned here into a personal prayer from Moses to be permitted to enter the land 
(vv 23-25). The appointment of Joshua is carried out not in a sacred ceremony 
(see above), but by a speech of encouragement for the military expedition (v 28). 
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HORTATORY ADDRESS (4:1-40) 


4 *And now, oh Israel, listen to the laws and rules that I am teaching you to 
observe, so that you may live to enter and occupy the land that YHWH, the 
God of your fathers, is giving you. 2 You shall not add anything to what I 
command you or take anything away from it, in order to keep the command¬ 
ments of YHWH your God that I command you. 3 You saw with your own eyes 
what YHWH did at Baal-Peor, that YHWH destroyed from among you every 
person who followed Baal-Peor. 4 But you who held fast to YHWH your God are 
all alive today. 

5 See, I am teaching you laws and rules, as YHWH my God has commanded 
me, for you to observe within the land that you are about to invade and occupy. 
6 Observe them carefully, for that will be proof of your wisdom and discernment 
to other peoples, who upon hearing of all these laws will say, “Surely, that great 
nation is a wise and descerning people.” 7 For what great nation is there that has 
a god so close at hand as is YHWH our God whenever we call on him? 8 Or 
what great nation has laws and rules as just as all of this teaching that I set 
before you this day? 

9 But take utmost care and watch yourselves scrupulously so that you do not 
forget the things that you saw with your own eyes, and so that they do not fade 
from your mind as long as you live. And make them known to your children and 
to your children’s children; 10 when you stood before YHWH your God at 
Horeb, when YHWH said to me, “Gather the people to me that I may let them 
hear my words, so that they may learn to revere me as long as they live on earth, 
and may so teach their children.” 11 You came near and stood at the foot of the 
mountain. The mountain was ablaze with fire up to the very skies; there was 
darkness, cloud, and thick mist. 12 YHWH spoke to you out of the fire; you 
heard the sound of words but perceived no shape, nothing but a voice. 13 He 
declared to you his covenant, which he commanded you to observe: the Ten 
Commandments; and he inscribed them on two tablets of stone. 14 At the same 
time YHWH commanded me to teach you the laws and rules for you to observe 
in the land that you are about to cross into and occupy. 

15 Therefore, for your own sake be most careful, for you saw no shape on the 
day that YHWH spoke to you at Horeb out of the fire, 16 not to act destructively 
and make for yourselves a sculpted image in any likeness whatever: the form of a 
man or a woman, 17 the form of any beast on earth, the form of any winged bird 
that flies in the sky, 18 the form of anything that creeps on the ground, the form 
of any fish that is in the waters below the earth. 19 And when you look up into 
the sky and behold the sun and the moon and the stars, the whole heavenly 
host, you must not be lured into bowing down to them or serving them. These 
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YHWH your God allotted to the other peoples everywhere under heaven. 20 But 
you did YHWH take and bring out of Egypt, the iron blast furnace, to be his 
very own people, as it is today. 

21 Now, YHWH was angry with me on your account and swore that I should 
neither cross the Jordan nor enter the good land that YHWH your God is 
giving you as an inheritance: 22 for I must die in this land; I shall not cross the 
Jordan. But, you will cross and take possession of that good land. 23 Take care, 
then, not to forget the covenant that YHWH your God has concluded with 
you, not to make for yourselves a sculpted image in any likeness, against which 
YHWH your God has enjoined you, 24 for YHWH your God is a consuming 
fire, an impassioned God. 

25 Should you, when you have begotten children and children’s children and 
are long established in the land, act destructively and make for yourselves a 
sculpted image in any likeness, causing YHWH your God displeasure and vexa¬ 
tion, 26 I call heaven and earth this day to witness against you that you shall soon 
perish from the land that you are crossing the Jordan to occupy; you shall not 
long endure in it, but shall be utterly destroyed. 27 YHWH will scatter you 
among the nations, and only a scant few of you shall be left among the nations 
to which YHWH will drive you. 28 There you will serve manmade gods of wood 
and stone, that cannot see or hear or eat or smell. 

29 But if you search there for YHWH your God, you will find him if only you 
seek him with all your heart and soul 30 When you are in distress and all these 
things shall befall you, then in the end you will return to YHWH your God and 
obey him. 31 For YHWH your God is a compassionate God: he will not fail you, 
nor will he destroy you; he will not forget the covenant that he made by oath 
with your fathers. 

32 You have but to inquire about bygone ages that were before you, from the 
day that God created man on earth, from one end of heaven to the other. Has 
anything as grand as this ever happened, or has its like ever been known? 33 Has 
any people heard the voice of God speaking from the midst of a fire, as indeed 
you have, and survived? 34 Or has any god attempted to go and take for himself 
one nation from the midst of another by prodigious acts, by signs and portents, 
by war, by a mighty hand and an outstretched arm, by great terrors, as YHWH 
your God did for you in Egypt before your very eyes? 35 You have been shown to 
know that YHWH alone is God; there is none beside him. 36 From heaven he 
let you hear his voice, to instruct you; on earth he let you see his great fire; and 
from the midst of that fire you heard his words. 37 Because he loved your fathers, 
he chose their offspring after them; he by his own presence, with his great 
might, led you out of Egypt, 38 to drive out before you nations greater and more 
populous than you, to bring you to their land and give it to you as an inheri¬ 
tance, as it is today. 39 Know therefore this day and keep in mind that YHWH 
alone is God in heaven above and on earth below; there is none beside him. 
40 Observe his laws and commandments, which I enjoin upon you this day, that 
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it may go well with you and your children after you, and that you may prolong 
your days in the land that YHWH your God is giving you all the time. 

TEXTUAL NOTES 

4:1. that I am teaching you to observe. The LXX and Peshitta add “today.’’ 

live to enter. Hebrew: tihyu uba 3 tem, an imperfect followed by perfect con¬ 
secutive. See GKC $112p. The Samaritan Pentateuch has tihyun instead of 
tihyu. See the Note to 1:17. 

2. to what I command you. The Samaritan text adds “today”; Tg. Neof. adds 
“now (k ( n). ” 

in order to keep. The LXX and Vg translate the infinitive lismor ‘to keep’ as 
an imperative, ‘keep’ (LXX: phylassasthe; Vg: custodite), and the Peshitta has V 
trw ‘but keep’. Targum Pseudo-Jonathan: min la le e mintur ‘from not keeping’. 

that I command you. Most LXX manuscripts add “today” here as well. 

3. You saw with your own eyes. Hebrew: c eyneykem haro’ot, literally, ‘your 
eyes are those that see/saw’. See GKC $116q. 

at Baal-Peor. Others translate “in the matter of” or “because of” Baal-Peor, 
a rather unconventional understanding of the preposition b e . This is unneces¬ 
sary, because it is clear from Hos 9:10 that Baal-Peor was the name of a place as 
well as of a deity. The LXX’s to(i) Beelphegor preserves the ambiguity of the 
Hebrew. The Vg has contra Beelphegor ‘against Baal-Peor’. Targumim Onqelos , 
Pseudo-Jonathan, and Neofiti all retain the b e of the Hebrew but translate bplhy 
b c l (Neof.: tjwwth) pSvr ‘[that which the Lord did] with the worshipers of Baal- 
Peor’. Peshitta: lb c l pSvr (cf. Tg. Neof. margin Iplhy b c l pSvr ‘to Baal-peor’). 

5. See. See the Note to 1:8. 

for you to observe. Hebrew: la <a sot ken, literally, ‘to do thus’. The force of 
the adverb ken ‘thus’ is not altogether apparent. Ehrlich suggests amending to 
la c °sotkem ‘for you to observe’, as in v 14 (see the Note). Peshitta renders 
dfbdwn 3 nwn ‘that you may do them'. 

6. Observe them carefully. Literally, “observe and do” (cf. 7:12; 16:12; 26:16; 
28:13) but, more commonly, “observe to do (smr l c swt)” (cf. 5:1, 29; 6:3, 25; 
etc ). The priestly source uses “to remember and do (zkr w c sh), ” cf. Num 15:39, 
40. The object must be understood from the preceding verse. It is supplied in 
the Peshitta ( 3 nwn ‘them’) and in Tg. Ps.-J. (yt J wryyP ‘the Torah’). 

Surely. Hebrew: raq, literally, “only.” LXX: idou ‘behold’. The particle raq 
here has an affirmative, assertive force, and the phrase is to be understood as 
“this nation is nothing but a wise and discerning people.” Compare Ehrlich 
1909, ad loc. See also Muraoka 1985, p. 131. 

7. a god so close at hand. Hebrew: ’elohim q e robim, perhaps ‘gods so close at 
hand’. Compare GKC $124 e.g., $132h, $142. 

8. just. The adjective saddiq is, except here, used only for persons; cf. the cy 
below. 
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9. But. Hebrew raq has affirmative, assertive force; cf. Muraoka 1985, p. 131. 

10. when. Hebrew: yom } aser, literally, ‘the day that’; cf. Akkadian um(u) sa 
(neo-Babylonian), which simply means ‘when’ (AHW s.v. umu 6/C). The entire 
verse is in apposition to “the things that you saw” of v 9. 

at Horeb. The LXX adds “on the day of the assembly”; cf. 9:10; 10:4; 18:16. 

so that. Hebrew: )a ser, the relative pronoun. This meaning of h ser is espe¬ 
cially common in Deuteronomy. 

11. the very skies. Hebrew: c ad leb hassamayim, literally, ‘to the heart of the 
heavens’. The LXX does not translate “heart,” while Tgs. Onq., Ps.-J., and 
Neof. render W seyt semaya ‘to the direction of (toward) the heavens'. 

there was darkness, cloud, and thick mist. Hebrew: hosek c anan we c arapel, 
three nouns in a row, syntactically unconnected to the body of the verse. They 
must be understood as accusatives of manner (NJPS: “dark with densest 
clouds”); see GKC $118q. Some LXX manuscripts add “and a great voice”; cf. 
5:19. 

12. nothing but a voice. Hebrew: zulati qol, literally, ‘except a voice’. Com¬ 
pare 1 Kgs 3:18. 

13 He declared his covenant ... to observe. b e rit ‘covenant’ must here be 
understood in light of its appositive, “the ten words,” therefore it is governed by 
such verbs as higgid ‘declare’ and c asah ‘observe’. 

14. for you to observe. Hebrew: la c asotkem 3 otam. The suffix -kem ‘you’ is the 
subject of the infinitive construct ( asot. The preposition -la is not the usual 
prefix of the infinitive construct, but rather has the meaning ‘for’, ‘in order that’. 
See Bergstrasser 1926-29, vol. 2, Jjllk. 

to cross. YQDt c tr 2-3 White 1990 ibid, 27 reads: “to cross the Jordan by 
influence of” v 26. 

15. for your own sake be most careful. Hebrew: wenismar-tem me 3 od lenap- 
soteykem, a fusion of the two expressions used in v 9: hissamer leka usemor nap- 
seka me } od. Compare the same phrase in Josh 23:11, which is Deuteronomic. 
For variations, see 2:4 above and Mai 2:16. 

on the day that YHWH spoke to you. Hebrew: beyom dibber, the relative 
pronoun, is missing, and the noun yom in the construct state governs a sentence 
beginning with a finite verb. See GKC $130d; Driver 1902, ad loc., for various 
opinions regarding this syntax. 

16. likeness. Hebrew: sml, a rare word in the Bible (Ezek 8:3, 5; 2 Chr 33:7), 
is found in a number of Phoenician inscriptions (see KAI, glossary). In the 
bilingual Phoenician-Greek inscription from Cyprus, sml is rendered by andrias 
‘an image of a man’ (KAI 41:1). 

19. These YHWH your God allotted. Hebrew: c aser halaq YHWH 3 eloheyka 
*otam, literally, ‘which YHWH your god allotted—them’. Because the relative 
clause is not adjacent to its antecedent, the pronoun *otam is added. The legiti¬ 
macy this verse grants—as it were—to the worship of celestial bodies on the part 
of the gentiles posed a problem for the rabbis (cf. sipre to Deut 17:3). This is 
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also reflected in Tg. Ps.-f.: dplyg Y. 3 lhkwn bhwn d c thwn dkl c mmy 3 ‘regarding 
which Y. your God caused differences of opinion among all nations’. Hebrew: 
hlq is here understood not as ‘allotted’ but as ‘divided’, ‘caused differences of 
opinion among’. According to a rabbinic tradition (Mek. Exod 12:40, b. Meg. 
9a), the translators of the LXX rendered here, “these the Lord your God allot¬ 
ted to give light to all nations.” There is no hint of such a translation in early 
Greek manuscripts, however. See Geiger 1857, pp. 444FF. Only later Greek 
translators like Symmachus render hlq with didkosmein ‘to divide’, like the 
Targum. 

20. YHWH. LXX: ho theos ‘God’. 

21. on your account. Hebrew: c al dibreykem, literally, ‘on your words’. The 
LXX and Vg translate literally “because of words said by you.” 

the Jordan. Most LXX manuscripts and Peshitta translate here and in the 
following verse “this Jordan.” Compare 3:27. 

nor enter. On the syntax of the Hebrew, cf. 17:20. 

good. This word is omitted in most LXX manuscripts and in Tg. Ps.-J. In 
Tg. Neof., it is added in the margin. 

23. against which YHWH your God has enjoined you. “Against” is missing 
in the Hebrew and must be understood from the context. Compare 2:37. Tg. 
Ps.-J. adds dP lm c bd ‘[which the Lord your God has enjoined you] not to make’. 

24. consuming fire. Tg. Ps.-J.: fire devouring fire ( 3 s 3 3 klh 3 s 3 ); cf. Tg. Ps.-J. to 
Exod 24:17 and Gen 38:25; and see the Textual Note for 9:3. 

26. soon. This is omitted in the LXX here, as in 9:3 and 9:16. 

28. gods. LXX, Peshitta, and Tg. Neof. margin: “other gods.” 

29. But if you search. The MT has ubiqqastem, the plural, though the rest of 
the verse is in the singular. The Samaritan Pentateuch and many versions read 
the singular here as well. The MT can be accounted for by viewing the mem at 
the end of ubiqqastem as a dittography of the following missam. 

30. When you are in distress . . . shall befall you. Hebrew: bassar leka 
umesa’uka. According to Driver 1902, ad loc., bassar is the infinitive construct 
of srr, to be pointed b e sar. But the phrase bassar l e ka occurs a number of times, 
and the noun sar ‘distress’ is quite common. Hence bassar l e is apparently an 
idiomatic expression meaning ‘when disaster strikes’. For the prepositive adver¬ 
bial phrase separated from the rest of the sentence with waw- consecutive, see 
Blau 1977-82, £2:1:3. The Samaritan Pentateuch, followed by the LXX, divides 
the verses differently, reading, “ 29 . . . if you seek him with all your heart and 
all your soul when you are in distress. 30 All these things will befall you in the 
end, and you will return.” 

in the end. According to the Masoretic punctuation and in accordance with 
the Hebrew syntax, this can be connected with the following phrase: be 3 aharit 
hayyamim wesabta ‘in the end you will return’ (cf. Driver 1902, p. 74 n.; 6). 
Deuteronomy 31:29, however, which contains identical ideas (apostasy in the 
future, invoking heaven and earth as witnesses, distress in the end; cf. the 
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Comment), speaks explicitly about “the evil that will befall you in the end 
(wqr } t 3 tkm hr ( h b } hryt hymym),” which proves that “in the end,” in such a 
context, goes with the impending evil and not with the return. 

32. from [Hebrew Imn] the day . . . from one end of heaven [Hebrew Imqsh 
hsmymj. The Hebrew preposition in both cases is the pleonastic lemin(n), a 
variant of mi(n), signifying terminus a quo, whether of time (cf. 9:7; 2 Sam 7:6, 
11; Judg 19:30) or of space (cf. Judg 20:1; Mic 7:12; etc.). 

33. the voice of God. The Samaritan Pentateuch, LXX, Tg. Ps.-J., and Tg. 
Neof. all add “living” God; Hebrew: *lohim hayyim, as in 5:26. 

and survived. Hebrew: wayyehi; the LXX, Vg, and Peshitta translate “and 
you survived,” implying a Hebrew reading of watehi. 

34. has any god attempted. Hebrew: 3 o hanissah } elohim. The Targumim, 
understanding “Did ever God attempt,” were troubled by the use of the verb 
nsy ‘attempt’ with reference to the omnipotent God, and translated V nsyn (dy) 
( bd Y‘ot the miracles that YHWH performed’ changing the verb hanissah into 
a late Hebrew noun nsyn ‘miracles’. The Peshitta deals with the same problem 
by making God the object, rather than the subject, of hanissah: V nsyh Plhh ‘or 
did (anyone ever) tempt God’. 

prodigious acts. Hebrew: massot , from nsy ‘to test’. 

outstretched arm. The LXX’s en brachisni hypseld ‘with an uplifted arm’ 
seems to be influenced by the Palestinian translators; cf. the Targumim: J dr° 
mrmm 3 (compare Peshitta: dr x 3 rm 3 ). 

great terrors. Hebrew: mwry>m gdlym was taken by the Samaritan Penta¬ 
teuch, LXX, Peshitta and the Targumim as mr^ym gdlm ‘great visions’, LXX: en 
horasmasin megalois, Targumim: hzwnyn rbrbyn. All of this goes well with the 
midrashic Palestinian exegesis, which expounds Deut 26:8, wbmr 3 gdl, as “this is 
the revelation of the Shekhinah” (Midr. Tanaaim, ed. Hoffmann 1908, p. 173). 

before your very eyes. MT: l eC eyneyka ‘before your [sing.] eyes’. This is incon¬ 
sistent with the rest of the verse, which is in the second-person plural. The 
LXX, which often deviates from the MT in the choice of pronouns, omits or 
changes the other pronouns in the verse, while the Samaritan text reads here the 
plural, l L ’ c eyneykem, followed by Tgs. Onq. and Ps.-J. and by the Peshitta. 

35. YHWH. The LXX adds “your God.” 

37. their offspring after them. The MT has the singular, b c zar c o aharay’w ‘his 
offspring after him’, but the Samaritan Pentateuch has b e zar ( am ahareyhem in 
the plural (cf. MT 10:15), and all versions translate thus, because of the exigen¬ 
cies of the sense. LXX: “he chose you their offspring after them.” 

by his own presence. Hebrew: b c panayw, literally, ‘with his face/presence’. 
LXX: autos ‘he himself’. Targum Onqelos: “with his word (memreh).” Targum 
Pseudo-Jonathan: “with his will (re'uteh).” 

38. to bring you to their land and give it to you. The Hebrew is, literally, “to 
bring you and give you their land.” 
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NOTES 

4:1-4. This section inculcates the obligation to observe the commandments 
of God. Scrupulous observance of the law, without the slightest deviation (v 2), 
will ensure life and inheritance of the land, in contrast to the ones who sinned 
with Baal-Peor just on the threshold of the promised land (cf. Num 25:1-5; Hos 
9:10). In this way a link with 3:29 is created. 

The motif of “life” serves as an inclusio for the unit of vv 1-4. “Life” 
embodied in observance of the law stands here in contrast to “death” symbol¬ 
ized by Baal-Peor and its worship; compare the choice offered in 30:15ff. be¬ 
tween “life” involved in following God and “death” coming as a result of 
worshiping idols. 

This verse that opens the sermon of chap. 4 overlaps its conclusion: 

4:1 4:40 


Now . . . listen to the laws and 
rules that I am teaching you to 
observe, so that you may live to 
enter and occupy the land that 
YHWH, the God of your fathers, 
is giving you. 


Observe his laws and 
commandments, which I enjoin 
upon you this day, that it may go 
well with you . . . and that you 
may prolong your days in the 
land that YHWH your God is 
giving you. 


1. And now. This word (w c th) occurs frequently at the beginning of discourse 
and marks the transition from a story to the moral-religious lesson that is to be 
drawn from it. Compare “and now” in 10:12, which comes after the historical 
survey of 9:7-10:11, and see also Judg 9:16; 10:23, 25; 1 Sam 12:13; etc. This is 
also the term used to commence the body of a letter; cf. Weinfeld 1972a, p. 
175. 

o Israel, listen [or hear]. The phrase Shem c a Israel, “Hear, o Israel” (here 
Israel Shema\ because of the preceding “and now”) is characteristic of the 
beginning of a didactic address (cf. 5:1; 6:4; 9:1; 20:3; 27:9); compare “Hear, o 
my son” in the teacher’s address to his pupil in the book of Proverbs (1:8; 4:10; 
23:19; compare 8:33). In the psalm referring to the Sinai revelation we find 
similarly, “Hear, o my People” (50:7; 81:9). A slight distinction, however, 
should be made between Shema ( with a vocative as an opening address without 
an object, like Deut 6:4; 9:1; 20:3; 27:9, and Shema c with an object (the 
commandments), like Deut 4:1 (with } el) and 5:1 (with *et). The same applies to 
the book of Proverbs, where a distinction should be made between 8:33; 23:20 
(compare Ps 34:12) and 1:8; 4:10; etc. 
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that I am teaching you to observe. The verb Imd ‘to teach' occurs here for the 
first time in the Pentateuch and is very characteristic of the book of 
Deuteronomy, which possesses a strong didactic tone; cf. vv 9-10; 6:2, 7, 20fL; 
11:19; 31:12-13, 19, 22. According to the book of Deuteronomy, Moses was 
commanded to teach Israel the laws that were imparted to him by God after the 
Sinai revelation (see vv 13-14; compare 5:19, 28). Only after forty years of 
wanderings did he do this to the generation that was about to enter the land of 
Canaan. Moses is thus considered the first great teacher of Israel. In the 
synagogues of the Second Temple period we indeed find “the chair of Moses" 
(Matt 23:2; compare Pesiq. Rab Kah. 1:7 [Mandelbaum, p. 12], and cf. also the 
“chair of Moses fqtdr 3 dMsh)" discovered in various ancient synagogues (see 
Sukenik 1929, pp. 145f.) designating the place of the teacher and preacher. 

and occupy the land. The motif of possessing land as reward for proper 
behavior is also found in wisdom literature (cf., e.g., Ps 37:11, 22, 29, 34; Prov 
2:21-22; 10:30), but there it is individualistic while in Deuteronomy it has 
assumed a national cast (see Weinfeld 1972a, pp. 313-16). 

2. You shall not add anything ... or take anything away from it. Compare 
13:1. This kind of warning has its proper place either at the beginning of a 
divine work, as here, where it opens Moses’ exhortation about the observance of 
the law, or at the end of a work, as in Rev 22:18-19; compare also the warning 
at the beginning of the prophecy of Jeremiah in Jer 26:2. In 13:1 the warning 
does not apply to all of the commandments but to the specific injunction about 
imitating pagan worship; cf. 12:29-31 (see the Notes there). 

Identical warnings are found in wisdom literature concerning the 
completeness of God’s work (Eccl 3:14; Prov 30:5-6; these may have some 
affinities to Deut 4:2; see Weinfeld 1972, pp. 260-65) and are also attested in 
treaty literature of the ancient Near East (cf., e.g., Giiterbock 1960, pp. 59- 
60:7ff„ “To this tablet I did not add a word nor did I take one out"), as well as 
in ancient Greek treaties (cf. Bengtson 1962-69, see indexes); compare 1 Macc 
8:30 (the treaty of Judas Maccabeus with the Romans). Similarly, we find this 
formula in Mesopotamian literature concerning prophecy: “He [the deity] 
revealed to him in the night, and when he spoke in the morning, he did not 
leave out a single line, nor did he add one to it” (Cagni 1969, 5:43-44), which 
reminds us of the warning to Jeremiah before the reciting of the prophecy: “Do 
not leave out a word" (Jer 26:2). 

in order to keep the commandments. Literally, “to keep the commandments” 
(lis c mor = infinitive construction); compare v 5, la ( asot ‘that you should do’. 
This sort of asyndetic syntax has caused difficulties for translators ancient and 
modern; see the Textual Note. 

3. You saw with your own eyes. See 3:21 and the Note there. 

what YHWH did at Baal-Peor. Compare Num 25:1-5. Baal-Peor here seems 
to be a locality; compare Hos 9:10, “they came to Baal-Peor.” For various places 
named after the Baal located in them, compare the places Baal Gad, Baal 


200 



Hortatory Address (4:1-40) 


Zephon, Baal Meon, and Baal Tamar. The people before whom Moses delivers 
his farewell address were standing in front of Beth-Peor (3:29), the place in 
which the tribes of Israel, for the first time, came into contact with the local 
pagan worship (cf. Hos 9:10). This was then an ideal opportunity to juxtapose 
the true worship of God with the false worship of Peor. 

from among you [sing.]. LXX, Syriac: from among you in plural, 
harmonization with next verse; but this diminishes the strength of the contrast, 
cf. the Comment below and Introduction above concerning singular and 
plural. 

4. But you who held fast to YHWH your God. Rejecting the temptation of 
pagan worship. The danger of imitating pagan worship is clearly expressed in 
12:30-31 and is followed there, as in our passage, by the command not to add 
anything to the law and not to subtract from it (13:1). It is possible that the 
proximity of the exhortation about Baal-Peor to the injunction about not adding 
and not subtracting (v 2) was also motivated by the temptation to imitate 
foreign worship. 

“Holding (dbq) fast to YHWH” creates a contrast with following (hlk 3 hr) 
Baal-Peor (v 3); compare 13:15, “You will follow YHWH your God . . . and 
hold fast (dbq) to him.’’ 

5-8. This passage starts with “See” in parallel to “listen” of the preceding 
one. It has the inclusive framework starting with “laws and rules” and 
concluding with them (hqym wmsptym). The beginning of v 5 corresponds to 
the beginning of the former passage (v 1): “listen to the laws and rules that I am 
teaching you to observe, so that you may live to enter and occupy the land” 
(v 1); “See, I am teaching you laws and rules . . . for you to observe within the 
land that you are about to invade and occupy” (v 5). This pericope serves as a 
kind of motivation for observing the law by showing the superiority of the law of 
Israel. The unique laws are intertwined with the uniqueness of the God of Israel 
and the uniqueness of Israel: a great nation that has an extraordinary God (close 
to his nation) and extraordinary laws. Compare the parallel statements—in the 
form of questions, as here—in the epilogue of the sermon (vv 32-34). 

5. See, lam teaching you laws and rules. The tense here is past, which has 
raised serious questions among the commentators, and especially so because in 
this very context Moses says that he is teaching the people now (v 1) and not in 
the past. Steuernagel in his commentary (1923) even suggested that this verse 
actually belongs to the concluding section of Deuteronomy. Nevertheless, the 
truth is that in the Semitic languages, when one makes a formal declaration, one 
uses the finite verb, though the declaration pertains to the present or future and 
not to the past. Thus 1:8 reads, literally, “See, I placed the land at your 
disposal,” but it actually means, “I hereby place the land at your disposal”; cf. 
the Note there. Such formal declarations styled in the perfect tense are mostly 
accompanied by “see (r 3 h)” or “behold (huh)”; cf. Gen 1:29; 41:41; 47:23; Deut 
2:31; 30:1 5; etc. 
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According to Deuteronomy, Moses received the law at Sinai (5:28) but 
delivered it to the people only in the plains of Moab before their entrance into 
the promised land (4:1; 6:1; 12:Iff.). 

6. Observe them carefully. Literally, “observe and do (smr w c sh)”; see also 
7:12; 16:12; 26:16; 28:13; compare “observe to do (smr Tswt)” in 5:1, 29; 6:3, 
25; etc. The priestly code uses the pair “remember and do (zkr w c sh)”; see Num 
15:39, 40 and compare Esth 9:28 (nzkrym wn c sym). smr interchanges with zkr, 
as for example in the Decalogue, Exod 20:8, zkr versus Deut 5:12, smr (see the 
Notes to Deut 5). Compare especially Gen 37:11, “and his father kept (smr) 
the matter” (in mind), which means, “held in memory” (zkr).” 

for that will be proof of your wisdom ... to other peoples. Observance of 
such laws shows Israel’s wisdom, which will be admired by the nations. This 
verse brings to expression the connection between Torah and wisdom, which is 
so characteristic of Deuteronomy (cf. the Introduction, $16). In the Second 
Temple period, Torah was even identified with wisdom; see Ben Sira 24. For the 
unique phenomenon in the revelation of the law to Israel, see Ps 147:19-20, 
“He issued his commands to Jacob, his laws and rules to Israel. He did not do so 
for any other nation, of such rules they knew nothing.” 

Surely, that great nation is a wise and discerning people. “Great nation” here 
is intended in the spiritual sense, in contrast to the old concept of “great 
nation,” which signifies the political greatness of Israel, as, e.g., Gen 12:2; 
17:5-6, 16; 18:18; 28:14; 35:1; 46:3 (Deut 26:5 draws on the old tradition of 
Exod 1). According to Deut 7:7, politically speaking, Israel is the smallest of all 
the peoples. 

7. that has a god so close at hand as is YHWH our God whenever we call on 
him. Compare 1 Kgs 8:52, Ps 145:18. By way of association the author adds two 
more arguments for the uniqueness of Israel: the proximity to its God, and the 
righteousness of the laws. 

8. laws and rules as just as all of this teaching. The Mesopotamian kings 
boasted that by their profound wisdom they established “just laws (dindt 
misarim)”; cf. the Code of Hammurabi 4:9-10; 24:1-5, 26-31. It is not 
impossible that by using the exceptional expression “just laws (mispatim 
saddiqim)” the author of Deuteronomy employs a polemical note against the 
Hammurabi Code. This code was well known and copied in the schools of the 
ancient Near East for a thousand years. Thus, in opposition to “the wise” 
Babylonian king who established, as it were, “just laws,” Deuteronomy takes 
pride in the “just laws” observed by “the wise” and discerning people of Israel. 

9-14. The revelation of Sinai and its implications. The people are warned 
not to forget the Sinaitic covenant and not to be lured into idolatry by shaping 
images and worshiping them because they saw no form at the revelation. They 
should always remember the revelation and the covenant engraved on the two 
tablets. 

9. take utmost care and watch yourselves [literally, your soul] scrupulously so 
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that you do not forget the things that you saw. Forgetting the revelation at Sinai 
is like renunciation of the soul, that is, denial of the very existence of the nation. 

that you saw with your own eyes. The nation and all of its generations are 
conceived here as one personality. Moses is here addressing the people as if all of 
them would have been present at Mount Sinai, though most of them were born 
after the event there (see l:35f.; 2:16; and compare the midrashim in L. 
Ginsberg 1959, XI, 222). 

make them known to your children and to your children’s children. Because 
the memory of the revelation is crucial for national existence, it is most 
important that it should be perpetuated throughout generations. Compare 6:7, 
20f.; 11:19; 31:13; 32:46. 

10. when you stood (literally, the day you stood) before YHWH. This phrase 
explains the situation implied in “the things that you saw” of the previous 
sentence. “ Standing before the Lord” at Sinai is the origin of the existentialistic 
concept in Judaism: ma c mad har Sinai ‘the scene of Mount Sinai’, which was 
understood as a collective experience of Israel bequeathed to all coming 
generations. Every Israelite is committed to God’s rules because he was sworn to 
them from Mount Sinai (cf. m. Sebu. 3:6), and just as the Israelites were 
cleansed before the revelation at Sinai (Exod 19:10, 15), so are they to be clean 
when they read the words of Torah. Compare Tg. Ps.-J. to this verse: “You will 
clean yourself when you are engaged in it [in the Torah] as on the day that you 
stood before God ... at Horeb.” This corresponds to the dictum of Rabbi 
Yehoshua, the son of Levi (third century c.e.), that a man with pollution (ba c l 
Qeri) is not allowed to read Torah, just as those of the Sinai generation were not 
admitted to the Assembly when unclean ( b. Qidd. 21b). The term ma c amad har 
Sinai occurs in the midrashic literature ( Midr. ha-gadol to Deuteronomy ad loc. 
[Fish 1972, p. 79, line 15]) and became prevalent in the medieval literature. On 
the connection between Deut 4:1-40 and the Sinai description in chap. 5, as 
well as on the centrality of Sinaitic experience in Deut 4, see Toeg 1977, pp. 
131-36. 

Gather the people to me that I may let them hear my words. Deuteronomy 
describes the revelation at Sinai as a covenant gathering in which all segments of 
population participate (cf. 29:9fL). Compare the covenant assemblies in the 
ancient Near East (see Introd. sec. 4). The day of the revelation is therefore 
named “the day of the Assembly” (cf. the LXX here and MT in 9:10; 10:4; 
18:16). In the Second Temple period, the Pentecost Festival, which 
commemorated the Sinai revelation, was indeed called c aseret (cf. Josephus 
Antiquities 3:252), which means ‘assembly’ or ‘solemn gathering’. 

so that they may learn to revere me. Literally, “to fear me.” This sounds like 
an echo of Exod 20:20(17): “God has come to test you [or, let you experience], 
so that the fear of him may be ever with you.” The experience of the dramatic 
encounter with God at Sinai will implant, in the people of Israel, fear of God 
forever. The interchange of the verbs nsh ‘test’ found in Exod 20:20 with Imd 
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‘learn’ or ‘experience’ found in Deut 4:10 is clearly attested in Judg 3:1-2, 
“These are the nations that YHWH left in order to test/experience (nsh) the 
Israelites who had not known the battles of Canaan so that succeeding 
generations of the Israelites might learn/experience (Imd) war’’; cf. Greenberg 
1960. 

they live on earth. Compare VVeinfeld 1972a, p. 358. 

and may so teach their children. Compare the end of v 9: “make them 
known to your children and to your children’s children.’’ The perpetuation of 
the covenant by teaching the future generations, which is also expressed in 
6:2-3, 7; 11:19; 31:12-13; and 32:46, is a characteristic feature of covenant 
formulations in the ancient Near East. Thus we read, for example, in the treaty 
of Esarhaddon, king of Assyria, with his vassals (672 b.c.e ), “[you swear] that 
you inform and give orders to your sons, grandsons . . . saying: ‘Keep this 
treaty . . . lest you lose your lives and deliver your land to destruction and your 
people to be deported’ ” (VTE 11.288ff.) 

This quotation is especially close to Deut 4:9, which contains, besides the 
injunction to teach the children and the children’s children, the warning to take 
utmost care in this matter and to guard one’s soul not to neglect the words of 
the covenant (compare also v 23). The punishment of exile and loss of the land 
appears later in chap. 4 in a manner similar to the quoted passage from the 
Esarhaddon treaty: “Take care, then, not to forget the covenant . . not to 

make for yourselves a sculpted image. . . . you shall soon perish from the land. 
. . . YHWH will scatter you among the nations’’ (vv 23ff.). 

11. You came near and stood at the foot of the mountain. Compare Exod 
19:17. 

The mountain was ablaze with fire . . . there was darkness, cloud, and thick 
mist. Compare Exod 19:18; 20:18; 21:61; but lightning and the sound of the 
trumpet are not mentioned here. 

12. you heard the sound of words but perceived no shape. In contrast to Exod 
19:21, where the people are warned not to break through to gaze (compare Exod 
24:10), according to Deuteronomy there was nothing to see: God revealed 
himself by sound of words only. This served for the author as the basis of the 
prohibition of physical representation of the Deity (vv 15ff ). The development 
of this notion seems to be based on Exod 20:22-23 (19-20), where we find the 
juxtaposition of speaking from heaven (v 22) and the prohibition of idols (v 23). 
The juxtaposition of the two ideas in Exod 20:22-23 may have given rise to the 
view that they belong together and that there was a genuine connection 
between them: because God spoke from heaven and no image of him was seen, 
there is no legitimacy for making any image of him (cf. Toeg 1977, pp. 89-90). 

13. his covenant, which he commanded you to observe. The covenant here is 
a commitment by oath; compare the hendiadys bent we’alh (Gen 26:23; Deut 
29:11, 13, 20; Ezek 16:59; 17:18), which equals Akkadian riksu u mamitu ‘bond 
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and oath’. Therefore, one can command an oath/covenant that means to 
impose; see also Judg 2:20; Ps 111:9; and cf. Weinfeld 1973d, 1.784. 

the Ten Commandments. Here in 10:4 it is for the first time explicitly stated 
that the tablets of the covenant contained the Ten Commandments given at the 
Sinai revelation and enumerated in chap. 5. In Exod 34:28, it is not altogether 
clear that the “ten words” refer to the Decalogue and not to the preceding rules 
in 34:17-26. At the same time, it is made clear that the covenant at Sinai 
consisted only of the Ten Commandments. This is in harmony with the 
Deuteronomic view that only the Decalogue was proclaimed at Sinai, while the 
other laws were not given to Israel until they had come to the plains of Moab, 
and that a covenant based on them was established there supplemental to the 
covenant at Horeb (28:69). 

two tablets of stone. Compare 9:10; 10:4. 

14. At the same time YHWH commanded me to teach you the laws. These 
are the laws he is now about to impart; see v 5 and compare 5:28 with 6:1. 

15-22. This passage constitutes a warning against idolatry and looks like an 
elaboration of the second commandment of the Decalogue. The prohibition of 
idolatry is motivated by the fact that the revelation at Sinai was achieved 
without the appearance of the divine person or the use of any image; astral 
worship was assigned to the nations while Israel’s sole object of worship was 
YHWH himself. 

15. be most careful , for you saw no shape. This resumes v 12 after the 
digression of vv 13-14, which described the contents of the revelation. 

16. a sculpted image in any likeness whatever. Literally, “of any figure of a 
statue.” To strengthen the prohibition, the author accumulates a whole series of 
terms associated with iconolatry— psl, tmwnh , sml, tbnyt —and forms out of 
them a chain of synonyms in the construct state. Thus, whereas the Decalogue 
in Exodus has image (psl) next to the figure (tmwnh) in 20:4, the Decalogue in 
Deuteronomy forms out of them two expressions of construct state: “a carved 
image of any figure” (5:8; compare 4:23, 25); in the present verse a third word, 
sml ‘statue’, is added and a triple construct is formed: literally, “a sculpted 
image of a figure of any statue.” This is further explicated by what follows: “the 
form of a man or a woman . . . beast . . . bird,” and so on. This exhaustive 
listing of iconography expresses undoubtedly the rigoristic approach of the 
Deuteronomic school toward idolatrous practices of any sort. The 
Deuteronomic prohibition of stone pillars and wooden poles in the worship of 
God (16:21-22) expresses the same rigoristic attitude to pagan symbols; 
compare the expression psl kl tmwnh ‘a carved image of any figure’ (5:8; 4:23, 
25) with *srh kl c s ‘a sacred post of any kind of wood’ in 16:21. 

17-18. the form of any beast on earth . . . winged bird ... in the sky 
. . . any fish ... in the waters below the earth. The tripartite cosmic division 
—sky, earth, the subterranean waters—in connection with pagan iconography, 
is taken from the second commandment, “you shall not make for yourself a 
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carved image, any likeness of what is in the heavens above, or on the earth below, 
or in the waters below the earth ” (5:8 = Exod 20:4). The species of these 
spheres are here elaborated in detail. Mark the rhetoric here: repetition of the 
word “form” five times. The vocabulary in vv 16-18 is characteristic of the 
priestly literature in the Pentateuch: zkr nqbh, spwr knp, and rms. 

19. when you look up into the sky . . . you must not be lured. The 
temptation to worship the sun and moon in the ancient world was great. The 
beauty of the heavenly bodies appealed very much to ancient man, hence the 
expressions, “to look up . . . and be lured.” Compare Job 31:26—27, “if ever I 
saw the light shining the moon on its course in full glory . . . and my heart was 
secretly enticed and my hand kissed the mouth.” Astral worship was very 
common in the Assyrian and Babylonian culture and was widespread in Judah 
during the eighth and seventh centuries b.c.e. (2 Kgs 21:3, 5; 23:4, 5, 12; etc.). 
The worship took place mostly on the roofs of the houses (Jer 19:13; Zeph 1:5; 2 
Kgs 23:12); cf. Weinfeld 1972b, pp. 149-54. 

YHWH your God allotted to the other peoples. The heavenly bodies as 
objects of worship were assigned to the nations by God himself. The stars were 
considered divine beings (bny Hhym/’lym, literally, ‘the sons of God’). See, e.g., 
Job 38:7, where the morning stars parallel the divine beings (bny 3 lhym), and 
compare in Ugarit: “the sons of El / the assembly of the stars” (bn 3 il / phr 
kkbm) (CTA 10.1.3-4). These were put in charge of the nations; only Israel 
remained under the direct aegis of YHWH. The same notion is clearly 
expressed in Deut 32:8-9, where Elyon is said to have set divisions and 
boundaries of nations according to the number of the bny 3 l ‘divine beings’ (read 
with the LXX and the Qumran version), leaving Israel as the “portion (hlq)” 
and “allotment (nhlh)” of YHWH; compare Jer 10:16 = 51:19. Israel’s 
allotment, in contrast to that of the other nations, is expressed in the next verse 
(v 20), where Israel is the people of YHWH’s “inheritance” ( c m nhlh). We find 
then here the terms hlq and nhlh, as in Deut 32:9 and in Jer 10:16; 51:19. 

This view about the “sons of God” being in charge of the nations has been 
criticized in the OT itself. Thus we read in Ps 82 about God standing in the 
assembly of gods ( 3 dt 3 l — phr 3 lm in Ugarit) and judging the “sons of God” and 
“the sons of Elyon” who are in charge of the nations. God is disappointed by 
the judgment of the “sons of God” on earth and decides to dismiss them from 
their positions: “I thought you are gods, sons of Elyon, yet you shall die as men 
and like the (fallen] princes [nplym; cf. Gen 6:1-4] you shall fall. Arise, O God, 
and judge the earth for you will inherit all the nations” (vv 6-8). The view that 
the nations are subject to the divine beings (in other words, angels) was very 
common in the Second Temple period. Thus we read in the book of Jubilees; 
“he has many peoples . . . and he made them ruled by spirits . . . and Israel 
was not ruled by any spirit or angel, he himself rules them” (15:31-32). The 
spirits and the angels were later called princes (srym), as we read in Ben Sira: 
“for every nation he raised a prince but the portion of YHWH is Israel (alone)” 
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(17:17); compare in Daniel “the prince of the Kingdom of Persia” (10:13) and 
“the prince of Greece” (10:20). 

20. But you did YHWH take and bring out of Egypt. In contrast to the 
pagan nations, Israel was taken (that is, elected) and redeemed by God himself 
and chosen as his peculiar possession. 

the iron blast furnace. Compare 1 Kgs 8:51 and Jer 11:4, figuratively of the 
very hard work in Egypt, “the house of bondage” (5:6; 6:12; 8:14; 13:11). 
Compare the Egyptian description of the smith: “I have seen the smith at work 
at the opening of his furnace, with fingers like claws of a crocodile” (Lichtheim 
1973-76, 1.186). See also Ben Sira 38:28, “So it is with the smith, sitting by his 
anvil, intent on his iron-work, the smoke of the fire shrivels his flesh, as he 
wrestles in the heat of the furnace,” and compare Isa 48:10, “furnace of 
affliction.” For another description of the hard labor in Egypt, see Ps 81:7, “I 
relieved his shoulder of the burden his hands were freed from the basket.” 

to be his very own people. Literally, “to be for him a people of'inheritance,” 
which is tantamount to “treasured people ( c m sglh)” in 7:6; 14:2; and 26:18. 

21-22. These two verses serve as a connecting link with the next section. 
The death of Moses in Transjordan is inevitable, and there exists the danger 
that after his death the Israelites will forget the covenant with God and will 
worship idols, a fear expressed explicitly in Deut 31:16-22 (see the Comment 
below). The worship of foreign gods will of course bring punishment, namely, 
exile, which is described in vv 25-31. 

21. Now, YHWH was angry with me on your account. See 1:37; 3:26. 

23-31. Exile and return. This passage, which may be seen as the pivot of the 

sermon (see the Comment below), reflects the situation of the addressed 
audience. The people experienced the punishment of exile, following which 
they confessed their sins and therefore were given hope for the renewal of the 
patriarchal covenant, which means return to the land (compare 30:1-10). 

The passage reveals an interesting antithetical structure. It opens with the 
idea of the people forgetting their covenant with God (v 23) but concludes with 
the idea that God will not forget his covenant with the Patriarchs (v 31). The 
God who is impassionate (qanna } ) because of the sin of the people (v 24) turns 
into a compassionate God Cel rahum) after Israeli repentance (v 31). The people 
act in a destructive manner (hsht, v 25) but God will not destroy them (v 31). 
The punishment of Israel is also described in an antithetical manner. In contrast 
to the multiplication of the Israelites in the past (v 25), few will be left in the 
future among the nations (v 27); unlike the past, when they took roots in the 
land and were well established in it (v 25), they will be eradicated from the land 
in the future and perish quickly (mhr) from it (v 26). 

There is also a clear contrast in the presentation of the foreign gods as 
opposed to the God of Israel. The foreign gods are impotent, “they cannot see 
or hear,” etc. (v 28) On the contrary, the God of Israel is omnipotent; he is also 
compassionate and cares for the people by fulfilling his commitment (v 31; cf. 
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Braulik 1978, pp. 59-60). For antithetical structure in biblical poetry, see 
Krasovec 1984. 

23. which YHWH your God has enjoined you. About which you were 
commanded; compare 2:37. 

24. For YHWH ... is a consuming fire, an impassioned (literally, jealous) 
God. The root qn 3 denotes not only jealousy but also zeal (“jealousy” in English 
is derived from Latin zelus) and means intolerance of rivalry or unfaithfulness; 
cf. Exod 34:14; Deut 6:14-15; etc. For the fire of passion/jealousy, cf. Ezek 
36:5, Zeph 1:8; 3:8; Ps 79:5; and note Deut 32:21-22, where the fire of God 
flares after being moved to jealousy (qn 3 h). 

The juxtaposition of idol worship in v 23 with the notion of the impassioned 
God ( 3 el qanna 3 ) seems to indicate that the author was influenced by the 
Decalogue, where the prohibition of idol worship is reasoned by the statement 
that YHWH is an impassioned God ( 3 el qanna 3 ). 

The “consuming fire” also seems to refer us to the “fire” that represents 
God at the Sinai revelation (vv 11, 36); compare 9:3 and Exod 24:17, “as a 
consuming fire on the top of the mountain.” 

25. when you have begotten children . . . and are long established in the 
land, act destructively. The possession of the land for a long time creates a sense 
of self-confidence that causes the forgetting of the Lord. Compare 6:10-12; 
8:11 ff.; 32:13ff. 

are long established. Literally, “are grown old (wnwsntm). ” 

a sculpted image in any likeness. See the Note to v 16. 

causing . . . displeasure and vexation. hk ( s, literally, ‘provoking’, an 
expression frequently used in Deuteronomic literature in the context of 
apostasy. 

26. / call heaven and earth ... to witness. Heaven and earth, which endure 
forever, will testify in the future that God warned the people about the 
consequence of disobedience. Compare 30:19; 31:28; see also 32:1; Isa 1:2. For 
the use of the perfect tense of the verb h*yd ‘testify’ here, see the Note to v 5 
above. The LXX indeed translates the verb in the present. 

this day. A legal formula that accompanies a declaration of judicial nature; 
see note to 26:17f. 

27. among the nations to which YHWH will drive you. The author of 
Deuteronomy avoids the use of the verb glh ‘exile’, which is expected here and is 
widely used in the historical and prophetic literature since Amos (1:6, 9; 5:27). 
He uses instead less specific terms such as nhg ‘lead away’, compare 28:37, Gen 
31:26; or ndh ‘banish’. Mass deportation was introduced by the neo-Assyrian 
Empire in the ninth century b.c.e. (cf. Oded 1979). The Israelites experienced 
it for the first time in 734 b.c.e., when Tiglath Pileser deported the inhabitants 
of Transjordan and Galilee to Assyria (2 Kgs 15:29). Since then the territories of 
Israel and Judah were often threatened by exile. It seems that the usage of the 
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term glh/glwt ‘exile’ in a speech by Moses would sound anachronistic and 
therefore was circumvented by the author. 

28. There you will serve manmade gods. See also 28:36, 64. Banishment from 
God’s land meant cessation of his worship and serving of foreign gods; see 1 
Sam 26:19, “for they have driven me out today so that I cannot have a share in 
YHWH’s inheritance but am told: ‘Go and worship other gods!’ ” and Hos 
9:3-5, “they shall not dwell in YHWH’s land, they shall pour out no wine to 
YHWH, they shall not bring their sacrifice to him . . . what will you do about 
feast days, about the festivals of YHWH?’’ Subjugation to a foreign power in 
juxtaposition with idol worship is also found in Jeremiah: “Because you forsook 
me and served alien gods on your own land, you will have to serve foreigners in a 
land not your own” (5:16; compare 16:13; 30:8-9). This was actually the basis of 
the zealot’s resistance to serving the Roman Empire at the end of the Second 
Temple period, the so-called “fourth philosophy” described by Josephus 
(Antiquities 18:21-25; Wars 2:118). 

The Targumim (Tg. Onq. and Tg. Ps.-J.) indeed translate this verse, “you 
will serve there the worshipers of the idols,” and in 28:36, 64, Tg. Ps.-J. even 
specifies more: “you will raise taxes to the worshipers of idols.” Compare, for 
this idea, Midr. Lev Rab. ed Margaliot, 1953-60, pp. 768-69 33:6, 
“Nebuchadnezzar told them [to Shadrach, Meishach, and Abed Neg, Dan 3:1- 
12]: ‘Hasn’t Moses written about you in the Torah, and you will serve their man¬ 
made gods’ [Deut 4:28], they said to him: ‘my Lord king, not to bow down but 
to serve with taxes.’ ” 

gods of wood and stone, that cannot see or hear or eat or smell. Sarcasm 
about manmade idols is found in the Pentateuch only in Deuteronomy (27:15; 
28:36, 64; 29:16; 31:29) but is very common in the prophetic literature (Hos 
4:12; 8:6; 13:2; 14:4, Isa 2:8; Mic 5:12) and especially in Deutero-Isaiah (40:19f.; 
41:7; 44:9-20; 46:6f ). For the senselessness of the idols, compare Pss 115:5-7; 
135:16-17. 

29-31. The conversion of the people in exile occurs again at the conclusion 
of the book, at 30:1-10 (see the Comment below), and appears likewise in the 
concluding chapter of the holiness code in Lev 26:40ff. The latter, however, 
does not speak about “return” but about the people’s confession of their sins (in 
the land of their enemies). In Leviticus, as in our passage, the covenant, with 
the fathers as a token of God’s favor (see below), is mentioned. For the idea of 
conversion in exile, see especially 1 Kgs 8.47ff.; Jer 29:12ff. The latter passages 
are phrased in a language identical with that of Deut 4:29f. and Deut 30:Iff. 
(see the Comment below). 

It is commonly believed that all of these passages were written under the 
impact of the exile of Judah, which seems plausible. One must admit, however, 
that the idea of conversion in exile started to crystallize in northern Israel and is 
reflected in Hosea (see the Comment below). 

29. if you search there. Literally, “from there.” The prayers pass to God, as it 
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were, through his land; compare 1 Kgs 8:48, “and they turn back to you with all 
their heart and soul . . . and they pray to you in the direction of their land. ” 
Compare also Jer 29:13. 

you will find him. Compare Isa 55:6; 65:1; Jer 29:13; 1 Chr 28:9; 2 Chr 
15:2, 4. 

if only you seek him with all your heart and soul. Deuteronomy demands 
utmost devotion to God (see 6:5; 11:13; etc ), hence only sincere and 
wholehearted “return” will be accepted by God. Compare 1 Kgs 8:48, quoted 
above, and Jer 29:13. 

30. When you are in distress . . . return to YHWH. Compare Hos 5:15- 
61, “when they are in distress they will seek me . . . come let us return!” The 
idea of “return” appears, as indicated above, in the epilogue of the book (30:2) 
and was a common motif in the prophetic literature (Hos 6:1; 14:2-3, Amos 
4:6ff.; etc ). “Return” or “repentance” (tesubah) became one of the pillars of 
Rabbinic theology, and the concept continues to play a central role in Judaism 
(cf. Urbach 1975). 

in the end. Literally, “in the coming days (frhryt hymym)" ( 3 hr means ‘next, 
latter;' see, e g., Gen 33:2; and compare ywm 3 hrwn in Ps 48:14 and dwr } hrwn in 
Ps 78:4, which mean ‘future day’ and ‘future generation’, respectively). The 
“coming days” or “latter days” denote then the future period, the distance of 
which varies with the context. In Gen 49:1 it refers to Israel’s settlement in 
Canaan; in Num 24:14 it refers to the future conquest of Moab and Edom; 
while in Deut 31:29 it denotes the period of rebellion after Moses’ death. 

31. For YHWH your God is a compassionate God. Accepting the repentant 
without punishing him for his sins is a matter of divine grace. 

he will not forget the covenant . . . with your fathers. God shows his grace 
to the sinners of Israel by virtue of his promise to the Patriarchs of Israel. 
Compare Moses’ prayer after the sin of the golden calf: “Give thought to your 
servants Abraham, Isaac, and Jacob, and pay no heed to the stubbornness of this 
people” (9:27; cf. Exod 32:13; Lev 26:42, 45). In rabbinic literature, this turned 
into the doctrine of “Merit of the Fathers (zekhut Abot),” which implies the 
benefit granted to Israel by virtue of the righteousness of its ancestors and the 
ensuing promise to them. For the righteousness of the Patriarchs, which 
motivated God’s promise, see Gen 15:6-7; 22:16, 18; 26:5. 

that he made by oath with your fathers. The oath of God with the Patriarchs 
of Israel was an unconditional promise, a covenant of grace (hbryt whhsd; see 
7:9, 12) and therefore could be invoked even in the time of sin (for the nature of 
the covenant with the Patriarchs, see Weinfeld 1970-72). 

32-40. Verse 32 resumes the topic of Israel’s uniqueness, dealt with in vv 5- 
20, and elaborates the notion of uniqueness stressing the extraordinary 
phenomenon of a God choosing a people by means of redemption and 
revelation. This serves the purpose of deepening the monotheistic belief (v 39) 
and encouraging of the observance of God’s laws (v 40). The passage bears the 
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character of a faith declaration, which is indeed reflected in the Jewish liturgy, 
as shown in the Comment below. 

The religious motifs embodied here and in two other passages of similar 
nature in the prologue of Deuteronomy, namely, 7:6-11 and 10:12-11:19, are 

1. God’s love of Israel and its election (v 37; compare 7:7-8; 10:15), 

2. the redemption from Egypt (v 34; compare 7:8, 15; 11:2-4), 

3. the revelation at Sinai (vv 33, 35-36), 

4. God’s unity (vv 35, 39; compare 7:9; 10:14, 17), and 

5. observance of the Law (v 40; compare 7:11-12; 10:13; 11:1, 8). 

These motifs lie, in fact, at the basis of the Jewish liturgy. Thus the Shema 4 
prayer (Deut 6:4f ), which was recited together with the Decalogue (Deut 5:6- 
18; cf. M. Tamid 5:1), is preceded by the benediction of Ahabah, which centers 
around the idea of love of Israel by God and its election (cf. the conclusion of 
this benediction: “who has chosen his people Israel with love”). God’s love and 
grace are being expressed by the fact that God gave Israel righteous laws, a 
concept reflected in Deut 4:8, as well as in Neh 9:13-14 and Ps 147:19 (see the 
Comment below), and note the blessing before the recital of the Torah, which 
combines election with giving the Torah (cf. Elbogen 1931, pp. 171-72). The 
benediction that follows Shema c (Ge’ulah, b. Ber. 9b; y. 1.1, 2d) is dedicated to 
the redemption from Egypt. We find then in the Shema* liturgy all of the motifs 
found in the homiletic passages of Deuteronomy discussed here: love and 
election in connection with the law in the 3 Ahabah benediction, revelation and 
unity of God in the Decalogue and Shema*, and redemption in the Ge’ulah 
benediction. 

This pattern of election, revelation, law, unity of God, and redemption is 
clearly reflected in the prayer of Nehemiah (chap. 9), as shown in the 
Comment below. The liturgical pattern reflected in Deut 4 serves thus as a 
proper introduction to the Decalogue and the Shema 1 that follow in chaps. 5 
and 6. 

32. to inquire about bygone ages. Compare Job 8:8, “for inquire the past 
generation”; and see 32:7, “remember the days of old, consider the years of 
generations, ask your father and he will tell you, your elders, and they will say to 
you.” 

Has anything as grand as this ever happened. Israel felt its uniqueness not 
only by the possession of a particular and extraordinary series of just laws (vv 
7-8) but also by the way these laws were revealed to the nation. 

33. Has any people heard the voice of God . . . and survived. In other 
biblical sources we hear that no man can “see God and survive” (Gen 16:13; 
32:31; Exod 33:20; Judg 6:22f.; 13:22). In Deuteronomy a shift is made from 
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seeing to hearing the voice of God. Compare 5:21-23, and see also the 
Comment to v 12. 

34. has any god attempted to go and take for himself one nation from the 
midst of another ... by great terrors. Compare 2 Sam 7:22-23, “What other 
nation is there on earth whom a god led to ransom as a people of his own . 
doing great and fearful deeds?” (see the Comment below). 

After the description of the revelation comes the description of the 
redemption. The two events are inseparable. The redemption of the Israelites 
from Egypt coincides with the receiving of the law of God by revelation (27:9— 
10), and just as revelation was a unique phenomenon in history, so was the 
redemption from Egypt. 

by prodigious acts, by signs and portents. This refers to the acts (plagues) 
performed by God in Egypt in order to move Pharaoh to free the people of 
Israel; compare 6:22. 

by war. The divine war with the Egyptians at the Red Sea; see Exod 14:14; 
15:3; and compare Deut 11:4 (cf. Childs 1967). 

by a mighty hand and an outstretched arm. These two expressions, “mighty 
hand” and “outstretched arm,” which appear separately in various sources, 
appear as a combination first in Deuteronomy (4:34; 5:15; 7:19; 11:2; 26:8) and 
then in the literature influenced by it (1 Kgs 8:42; Jer 32:21; Ezek 20:33, 34; Ps 
136:12; cf. Weinfeld 1972, p. 329). The two expressions belong to Egyptian 
royal typology; see especially the references to the Egyptian king in the Amarna 
letters, as, for example, the letters of the king of Jerusalem, Abdi-Hepa, in which 
we find the “strong arm” (zuruh dannu) of the king (EA 286:12; 287:27, 288:14, 
34). Similarly, we find in the Egyptian royal hymns the idiom “outstretched 
arm” (pd dr.t; cf. Gaballa 1969, p. 87, fig. 5A; Nelson 1932, vol. 2, pis. 18, 2 
(pd c ) and 28, 62 (pd imn.t). For the gesture of outstretched arm in Egyptian 
iconography concerning kings and gods, see Keel, 1974, pp. 158-60 

great terrors. Compare 26:8; 34:12. Compare also 10:21, where the two 
expressions appear as two separate adjectives: “those great and awesome [deeds] 
(gdlt wnwr 3 t). ” The LXX and the Targumim took mwr 3 here and in 26:8 and 
34:12 as mr 3 h from r 3 h ‘to see’, and translated “visions” as related to the 
theophany at Sinai. See the Textual Note above. 

35. You have been shown. This phrase refers to the following, that is to say, 
the revelation at Sinai. 

to know. See the Note to v 39. 

YHWH alone is God; there is none beside him. Affirmation of absolute 
monotheism is characteristic of Deuteronomy (v 39; 7:9; 10:17; cf. also 6:4) and 
2 Isaiah (45:5, 6, 14, 18, 21, 22; 46:9). The phrase *yn Svd ‘none else’ is found 
only in chap, 4 (vv 35, 39) and in 2 Isaiah (cf. also the late passages in 1 Kgs 
8:60; Joel 2:27), and it seems to be of late (Exilic) origin. 

36. In contrast to the account about God’s descent upon Mount Sinai in 
Exod 19 (vv 11, 20), according to the account here (see the Note to v 12), God 
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did not descend and did not show himself on the mount: only his fire was shown 
there, and out of it came his words, which were proclaimed from the heavens. 
The very two ideas—(1) God speaking from heaven and (2) the fire on the 
mountain, which was shown to the people—are already embedded in the heavy 
composite and variegated narrative cycle of the Sinai theophany in Exodus. (On 
the complexity of this cycle, see, e g., Licht 1978.) The former is expressed in 
Exod 20:22(19): “You saw that I spoke to you from heaven,” and Deut 4:36 is 
dependent on it and not vice versa, as argued by Nicholson (1977). For the 
dependence of Deut 4:36 on Exod 20:22(19), see Toeg 1977, pp. 134-35. The 
latter is found in Exod 24:17: “The glory of YHWH appeared in the sight of 
the Israelites as a consuming fire on the top of the mountain.” The particular 
contribution of the author of Deut 4:1-40 is the synthesis of the various 
traditions and the explicit manner in which this outlook is presented, which is 
not found yet in Exodus. He combines the speaking from heaven with the fire 
on the mountain in order to advance his abstract notion of the revelation: 
neither did God descend upon the mountain nor did the Israelites see any image 
during the revelation, they only heard God’s words from the fire (see Weinfeld 
1972a, 206-8). The same kind of synthesis has been elaborated by the author in 
reference to the ideas of speaking from heaven and the prohibition of making 
images in Exod 20:22-23, as was indicated above. What appeared there as two 
separate statements has been combined by the author of Deut 4:1-40 (v 15): the 
prohibition of idols was motivated by the fact that God spoke from heaven, and 
thus no image of him was seen. By the same token, the darkness at revelation (v 
11), which prevented the vision of the astral bodies, adds presumably a cause to 
the illegitimacy of astral worship (v 19). 

Deuteronomy 4:36 helped the Rabbis to solve the contradiction between the 
tradition that grants God’s descent upon Mount Sinai and the one that has God 
speaking out of heaven. Thus in Mek. R. Ishmael, Jethro $9 (Horowitz 1928, 
pp. 238-39), we read, “One passage says: ‘I spoke with you from heaven’ [Exod 
20:22] and another passage says: ‘YHWH descended upon Mount Sinai’ [Exod 
19 20], how can both passages be maintained? The matter is decided by the 
third scripture: ‘Out of heaven he made you to hear his voice . . . and upon 
the earth he made you to see his great fire' [Deut 4:36]” (translation Lauterbach 
1933, Mek. 2, pp. 275-76). 

to instruct you. Compare Exod 20:20(17): “for God has come to test you in 
order that the fear of Him may be ever with you” and its parallel in Deut 4:10: 
“so that they may learn to revere me”; cf. the Note to v 10, above. 

37. Because he loved ... he chose. Compare 7:7-8, “YHWH . . . chose 
you because of YHWH’s love for you”; see also Jer 31:2, “I have loved 
you with eternal love, therefore I will extend my grace to you.” Some 
commentators see vv 37-38 as a long protasis and vv 39-40 as apodosis: 
“because he loved your fathers and chose, etc. . . . know this day . . . and 
observe his laws.” 
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he by his own presence (led you out of Egypt). Literally, “by his face.’’ 
Compare Exod 33:14, pny ylkw ‘I will go in person’ and 2 Sam 17:11, wpnyk 
hlkym ‘you shall go in person’. Especially instructive for the present purpose is 
Isa 63:9, “No messenger or angel but his own presence delivered them,” reading 
with the LXX; and cf. NEB and /PS translations (note). The statement that 
God redeemed Israel in person comes to exclude the notion of a mediator, 
namely, an angel active, as it were, in the redemption of Israel, such as is found 
in Num 20:16, “he sent a messenger [angel] who freed us from Egypt” (cf. also 
Exod 23:20, 23; 33:2; and the Comment to chap. 7). The conception that there 
was no mediator in the act of liberating the Israelites from Egypt is most clearly 
expressed in the midrash on Deut 26:8, “And the Lord freed us from Egypt, not 
through an angel . . . and not through a messenger, but the Holy one ... by 
himself” (Midr. Tanaaim, Hoffmann 1908, p. 173). 

38. to drive out before you nations greater and more populous than you. 
Compare 7:1; 9:1; 11:23. 

as it is today. Compare 2:30 and the Note there. 

39. Know therefore this day and keep in mind that YHWH alone is God. 
“Know” and “keep in mind/heart” (hsb c l lb) are characteristic expressions in 
the Deuteronomic orations; they are directed toward deepening the religious 
conscience of the listeners; cf. 7:9; 8:5 (“know in your heart” ); 9:3, 6; 11:12; 
30:1 (hsb c l lb); compare 1 Kgs 8:47; Isa 44:19; 46:1; Lam 3:21. 

in heaven above and on earth below. This expression is associated with the 
exclusiveness of the one God; compare Josh 2:11; 1 Kgs 8:23; and compare, in 
the Decalogue (in connection with the prohibition of idols), Exod 20:4; Deut 
5:8. 

there is none beside him. See the Note to v 35. 

40. that it may go well with you. A characteristic phrase of Deuteronomy, 
which serves as a material incentive, employed to encourage the observance of 
the law; cf. 5:16, 26; 6:3, 18; etc. This kind of material motivation is very 
prominent in wisdom literature, which apparently influenced the author of 
Deuteronomy; see also the Note to v 1, in reference to “that you may live.” 

that you may prolong your days in the land. Compare 5:30; 11:9; 32:47; for 
the opposite, in case of sin, see v 26 and 30:18. 

all the time. Literally, “all the days.” This seems to refer to the gift of the 
land. According to D. H. Hoffmann (1913), it refers to the keeping of the law 
mentioned in the opening, immediately preceding this clause. Compare 5:26; 
11:1; 12:1; 19:9; etc. It cannot belong to the phrase “that you may live long,” 
because this would be tautology. 

COMMENT 

Unlike Deut 1-3, which uses past events and historical facts in order to 
educate the people, this chapter uses, for the same purpose, religious ideology on 
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the one hand and rhetorical media on the other. It actually constitutes an 
elaborate sermon, the first one in the chain of sermons so characteristic of the 
Deuteronomic literature (see the Introduction sec. Z). If there are allusions in 
this chapter to history, they refer not to details—expeditions and itineraries, as 
those in chaps. 1-3—but to the glorious acts of salvation such as the Exodus (vv 
20, 34, 37) and the theophany at Sinai (vv 10-13, 36). These serve the basic 
motivation for the staying away from idolatry, which might endanger not only 
Israel’s election and superiority (see below) but even its very existence (vv 25- 
28). The sermon actually starts the long farewell speech of Moses, which will 
continue throughout Deuteronomy to the end of chap. 30. Indeed, one may see 
chap. 30 as a speech of conclusion corresponding to chap. 4, thus forming a kind 
of inclusio for the main contents of the book. 

The sermon in chap. 4 comes, as indicated, to warn Israel against idol 
worship, especially after the death of Moses (vv 21-22), by predicting its dire 
consequence, namely, exile (vv 25-28). At the same time, it foresees the re¬ 
demption from exile, should Israel return to God (vv 29-31). 

The same tendency is to be seen in chap. 30, which forms the conclusion of 
Moses’ long oration. Chapter 30 contains a warning against idolatry and de¬ 
scribes its consequence, exile (vv 15ff.) but foresees, as well, redemption in case 
of Israel’s repentance (vv 1-10), though in chap. 30 the topics are put in in¬ 
verted order, that is, chiastically, first repentance and return, then the warning. 
There is also a possibility that the passage between, and see 30:11-14, about the 
accessibility of the word of God to the Israelites, corresponds to 4:7, which 
stresses the closeness of God to Israel (cf. Lohfink 1962, p. 42 n. 43). 

The overlap between chap. 4 and chap. 30 exists not only in contents but 
also in verbiage. Whole phrases and clauses in the two are identical. Compare: 

4 : 25-26 30 : 17-18 


Should you . . . act destructively 
and make for yourselves a 
sculpted image in any likeness, 
causing YHWH your God 
displeasure ... I call heaven 
and earth this day to witness 
against you that you shall soon 
perish from the land . . . you 
shall not long endure in it. 


but if your heart turns away . 
and you will be lured to bow 
down to foreign gods . . . you 
shall certainly perish. You shall 
not long endure on the soil. I 
summon heaven and earth to 
witness against you this day. 


The two overlapping motifs, the warning about perishing and the 
summoning of witnesses, appear in both passages with verbal congruity, but in 
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chiastic order: in chap. 4 the witnesses come first and then the warning about 
perishing, while in chap. 30 we find the opposite. 

The same congruity occurs in the theme of repentance and restoration: 


4 : 27-31 


YHWH will scatter you among 
the nations. . . . But if you 
search there for YHWH your 
God, you will find him if only 
you seek him with all your heart 
and soul. When you are in 
distress and all these shall befall 
you, then in the end you will 
return to YHWH your God and 
obey him. For YHWH your God 
is a compassionate God: he will 
not . . . destroy you; he will not 
forget the covenant that he made 
. . . with your fathers. 


30 : 1-10 


When all these things befall you 
. . . and you take them to heart 
amid the various nations to which 
YHWH your God has banished 
you, and you return to YHWH 
your God and obey him with all 
your heart and soul . . . then 
YHWH your God will restore 
your fortunes and have 
compassion on you: he will gather 
you again from all the peoples to 
which he has scattered you. 
YHWH your God will bring you 
into the land which your fathers 
inherited. 


Exile, repentance, and renewal of divine grace are formulated here in almost 
identical terms, which points to a connection between the two pericopes. The 
passage about exile and repentance in chap. 4 stands in the center of the sermon 
and actually constitutes the main object of the speech. After exhorting the 
people to keep the law (vv 1-8) and to stay away from idols (9-20), Moses states 
that if his fate was decreed, he would die before the entrance into the land (vv 
21-22), and therefore he comes to warn the people not to engage in idolatry 
after crossing the Jordan and settling in the land (vv 23-24). He then calls 
heaven and earth as witnesses for the fact that the consequences of Israel’s 
apostasy have been foretold (vv 25-26) but also predicts that the punishment 
will not last forever (vv 29-31). The same pattern obtains in chap. 30, which is 
likewise a prediction by Moses made before witnesses: heaven and earth (v 19). 

In fact the whole book of Deuteronomy is considered a witness against Israel 
in case of disobedience (31:26), as is the song of Moses (32:1-43 concerning 
31:21, cf. the Comment to ch. 31). Chapters 4 and 30 as well as 31:16-29 may 
then be seen as a kind of envelope for Deuteronomy, which conveys the basic 
message for the audience to which the book addresses itself. It appears as if the 
addressed people experienced exile and as if the book of Deuteronomy comes to 
remind them that there is hope for restoration if the nation returns to its God 
with sincerity. The message is that just as Moses predicted exile, which became 
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true, so he predicted restoration, which will be realized once the people repent. 
Indeed, the pericope of Deut 4:25ff. is recited, according to Jewish tradition, in 
the synagogue on the ninth of the month Ab, the day of the destruction of the 
Temple. 


The Theology of Repentance 

The idea of repentance and redemption, which has been ascribed in Deuter¬ 
onomy to Moses, was later also attributed, by the editor of the Books of Kings, 
to Solomon in his liturgical oration (1 Kgs 8:44-53) while dedicating the temple, 
which is considered there to be the house of prayer (cf. Weinfeld 1972a, pp. 36- 
37). Like Deut 4:1-40 and 30:1-10, the editor of this liturgy elaborates the 
theme of repentance through which Israel could be brought back to its land 
from exile (cf. Wolff 1964; Levenson 1975 and 1981). Thus we find in 1 Kgs 8 
the exiles “turning to God with all their hearts and souls” (v 48) and God 
having compassion on them (v 50), as in Deut 4:27-31 and 30:1-10. As will be 
shown below, there are many verbal connections between 1 Kgs 8:44-53 and 
Deut 4:1-40. 

The theology of repentance, which actually dominated the life of the exiles 
who once and for all abandoned idolatry (cf. Kaufmann 1960 4.18), is reflected 
not only in 1 Kgs 8:44-53, as indicated, but comes clearly to expression in 
Jeremiah’s address to the exiles (29:12-14). This address contains formulas iden¬ 
tical to those found in Deut 4:27-31 and 30:1-10 and in 1 Kgs 8:44-45. 

You will call me . . . and I will listen to you. You will search me and 
find me (wbqstm wmftm), seeking me with all your heart (ky tdrsny 
bkl Ibbkm, cf. Deut 4:29) . . . and 1 will restore your fortune (wsbty J t 
sbwtkm) and I will gather you from all the nations ... to which I 
banished you (wqbsty 3 tkm mkl hgwym . . . *sr hdhty 3 tkm) and I will 
bring you back. (Cf. Deut 30:2, 3) 

The problem of whether these verses are authentic to Jeremiah is irrelevant, 
because for the purpose here it does not matter whether Jeremiah himself said it 
or whether it was formulated by editors or scribes of the Jeremianic school. 

The same theology is attested in the prayer of Nehemiah (Neh 1:5—11), 
which has affinities to Deuteronomy and the Deuteronomic prayer in 1 Kgs 8 as 
well as to the priestly code (on the latter, see below): 

O, YHWH, God of heaven . . . who keeps the covenant (smr hbryt, cf. 
Deut 7:9, 12) . . let your ear be attentive and your eyes open to hear 

the prayer (cf. 1 Kgs 8:29, 52; 2 Chr 6:40; 7:15) . . I confess the sins 

(wmtwdh H ht'wt) of the Israelites . . . and I and my father’s house 
sinned (cf. Lev 26:40). . . . Remember what you commanded. ... If 
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you trespass (tm c lw, cf. Lev 26:40) I will scatter you among the peoples 
(cf. Deut 4:27, 30:3), but if you return to me . . . even if you are 
banished to the end of the heavens I will gather you from there, and will 
bring into the place (cf. Deut 30:4). . . . they are your servants and 
your people whom you have redeemed (cf. Deut 9:29; 1 Kgs 8:51) . . . 
grant your servant success . . . and dispose that man to be compassion¬ 
ate (wtnhw Irhmym, cf. 1 Kgs 8:50). 

Although the examples from Jer 29 and Neh 1 refer to the repentance of the 
Babylonian exiles, it should not be inferred that the repentance pattern origi¬ 
nated in the Babylonian exile (pace Levenson 1975 and 1981). The repentance 
pattern is to be clearly recognized in Hosea, the prophet who predicted the fall 
of Samaria. In Hos 5:15-6:3 we find a passage that contains reflections about 
national repentance and prayer structured similarly to the passages from Deuter¬ 
onomy that were discussed earlier, and it is even possible that Deuteronomy was 
influenced by Hosea (cf. the Introduction ). As in Deut 4:29-30 we find in 
Hos 5:15 seeking God out of distress and returning to God expressed in identical 
terms: 


Hos S: 15-6:1 


Deut 4:29-30 


they will seek my face (wbqsw 
ny), when they are in distress (bsr 
Ihm) they will seek me (yshrnny) 
[saying]: Let us return to YHWH 
(Ikw wnswbh 7 YHWH) 


if you search there for YHWH 
(wbqstm msm 7 YHWH). . . . 
When you are in distress (bsr Ik) 

. . . you will return to YHWH 
your God (wsbt c d YHWH Ihyk). 


Compare this with Deut 30:1-10, “when all these things befall you . . . 
and you return to YHWH your God . . . YHWH will restore your fortunes 
(wsb YHWH ... 7 sbwtk The expression sb sbwt ‘restore fortune’ is 
actually found in the continuation of Hos 6 (v 11, bswby sbwt c my). The idea of 
return to YHWH is also found in Hos 14:1-2: “Samaria will realize her guilt. 

. . . Return Israel to YHWH your God”; compare also Amos 4:6-13, where 
the prophet denounces Israel for not returning to YHWH (vv 6, 9, 10, 11) in 
spite of the afflictions sent upon them. The topos of return to God and seeking 
him following distress prevails in other parts of the Bible; cf., e.g., Prov 1:27-28: 
“When trouble and distress come upon you (bb > c lykm srh wswqh) then they 
shall call me but I will not answer; they shall seek me but not find me (yshrnny 
wP yms’nny). ’’Most outstanding in this respect is the old prosaic introduction to 
the Song of Moses (Deut 31:16-22), which heavily influenced the 
Deuteronomic theology of repentance (Deut 31:14-22 is non-Deuteronomic, it 
refers to the song and not to the book of Torah, as does the Deuteronomic 
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passage [vv 24-29] that follows it; see Weinfeld 1972a, p. 10 n. 2). The main 
idea of this introduction is that the Song of Moses should serve as a witness for 
the Israelites: when after Moses’ death distress and great evil will befall the 
people (ms 3 hw rSvt rbwt wsrwt, vv 17, 21) the Song will testify before the people 
that what happened was foretold by Moses: “When many evils and troubles 
shall befall the people then this song will testify as a witness before it” (v 21). 
The people then shall confess, “It is because our God is not in our midst that all 
of these evils have befallen us” (v 17). This notion was revised by the 
Deuteronomic editor (vv 24-29), who put the Torah as witness instead of the 
Song (v 26) and added the cosmic witnesses, heaven and earth (v 28), just as in 
Deut 4:26 and 30:19. (The idea itself might have been inspired by the opening 
of the Song in 32:1.) Likewise, he phrased the warning in the typical 
Deuteronomic manner. Instead of the phrases, “go astray (znh) after foreign 
gods” (v 16), “turn to (pnh } l) other gods” (vv 18, 20), “violate my covenant (hpr 
bryt)” (vv 16, 20) found in the old introduction, the Deuteronomic author uses 
the stereotypical formulas used for apostasy in the Deuteronomic literature: 

hsht tshtwn ‘act wickedly’ 31:29; cf. 4:16, 25 

swr mn hdrk ‘turn from the way’ 31:29; cf. 9:12, 16; 11:28 

c sh hr c b^yny YHWH Ihk^sw ‘to do evil in the sight of YHWH to vex him’ 
31:29; cf. 4:25 

Instead of the phrase ms’hw rSvt rbwt wsrwt ‘many evils and troubles shall befall 
him’ (31:17, 21) the Deuteronomic author uses the phrase qr 3 t 3 tkm hr c h b 3 hryt 
hymym ‘the evil shall befall you in the end’ (31:29), which is close to the phrase 
ms/wk kl hdbrym h 3 lh b 3 hryt hymym ‘all these things shall befall you ... in the 
end’ in 4:30. 

Indeed, a whole range of expressions has been developed to render the idea 
of distress that will motivate repentance: 

1 ms 3 hw rSvt rbwt wsrwt ‘many evils and troubles shall befall him’ (Deut 
31:17, 21; cf. Ps 71:20; 1 Sam 10:19) 

2. qr 3 3 tkm hr ( h b 3 hryt hymym ‘evil will befall you at the end’ (Deut 31:29; 
cf. Gen 49:1; Dan 10:14). 

3. ms 3 k kl hdbrym h 3 lh b 3 hryt hymym ‘all these things shall befall you . . . 
in the end’ (Deut 4:30) 

4. b 3 w kl hdbrym h 3 lh c lyk ‘all these things will come upon you’ (Deut 30:1; 
cf. Josh 23:15) 

5. bb 3 c lykm srh wswqh ‘when trouble and distress come upon you’ (Prov 
1:27) 

6. wtqr 3 3 tm 3 t kl hr c h 3 hz 3 t ‘all the evil will befall them’ (Jer 32:23) 
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The main idea of distress bringing about repentance is, then, attested in old 
sources and, as has been shown, is most prominent in Hosea; therefore, it 
cannot be seen as originating in Exilic or post-Exilic times. 

Furthermore, the theology of repentance is found in various literary genres, 
especially in prayers and penitential liturgies, similar to those found in Hosea. 
Thus we find in Jer 14:19-23 the people’s lament over their affliction followed 
by a confession of their sins and of their fathers’ sins. They then ask God to 
remember his covenant with them. At the beginning of the prayer, a question is 
posed: “Have you rejected (m’st) Judah, have you spurned (g c lh npsk) Zion?” 
This structure corresponds to Lev 26:38-45, the conclusion of the holiness code. 
There we find the same motifs: the distress of the nation (in exile); confession of 
the sin of the people and of their ancestors (vv 39, 40); remembrance of the 
covenant (vv 42, 45); and the promise not to reject (m’s) and spurn (g c l) Israel (v 
44). An identical pattern is encountered in the people’s prayer in chap. 5 of the 
book of Lamentations. Here the people mention their and their fathers’ sin (vv 
7, 16) following the distress of the destruction, afterward they ask God not to 
forget them (v 20), to bring them back to him so that they return (v 21) lest 
they be “rejected (m’s)." A similar pattern is encountered in chap. 3 of 
Lamentations. First comes the description of the nation’s afflictions (vv 1-21), 
then God’s grace and mercy are mentioned (vv 22-39), which is then followed 
by a cry of repentance and confession of sins (vv 40—92). 

The same typology is reflected in Ps 85:1-8. Here the people pray over the 
restoration of the fortune of Jacob (northern Israel?) and the forgiveness of the 
people’s sin (v 3), then they ask God to return to them and to reverse his anger 
with them (v 4) and express the hope that he will revive them again (tswb 
thyynw; v 7) and show them his grace (v 8). The plea “to revive” them reminds 
us of the penitential prayer in Hos 6:2, “after two days he will revive us,” which 
also comes after the “return of God” (v 1). “Revival” after distress is also found 
in Ps 71:20: } sr hr’ytnw srwt rbwt wrSvt, tswb thyynw. The term srwt rbwt wrSvt 
appears, as has been shown, in Deut 31:17, 21. 

Psalm 106:40-46 brings the theology of repentance to its full expression: 
“YHWH was angry with his people . . he handed them over to the nations 
. . . and they pined away (ymqw) under their iniquities [compare Lev 26:39]. 
When he saw them in distress ... he remembered in their favor his covenant 
. . . he granted them mercy in the sight of all their captors.” The theology of 
repentance has then its Sitz im Leben in ancient penitential prayers, as reflected 
in the popular prayers and in quotes by Hosea and Jeremiah, as well as in the 
Psalter and the book of Lamentations. These prayers in distress are anticipated 
in the description of the Exile in Lev 26 and Deut 4 and 30. In the later post- 
Exilic prayers, we are indeed able to recognize influences of both the priestly 
and the Deuteronomic descriptions of the people’s reaction to the Exile. Thus 
in Ps 106:43-46 we find traces of Deut 4 and 30 as well as of Lev 26. wymqw 
b'ivnm in v 43 is influenced by Lev 26:39, while wyzkwr Ihm brytw reminds us of 
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Lev 26:42, 45. Bsr Ihm in v 44 is under the influence of Deut 4:30, while wytn 
. . . Irhmym Ipny kl swbyhm in v 46 is influenced by Deut 30:3 and 13:18 and 
by 1 Kgs 8:50 (see above). By the same token, the prayer in Neh 1:5-11 has 
elements from Deuteronomy and Leviticus as well as from the Deuteronomic 
prayer in 1 Kgs 8. 

All of this may indicate that the theology of repentance in chaps. 4 and 30 is 
anchored in liturgy and prayer as practiced in times of national disaster, 
beginning with the fall of Samaria in the eighth century and down to the 
destruction of Jerusalem in the sixth. As will be seen in the next paragraph, the 
whole sermon of Deut 4:1-40 has a liturgical vein and reflects the principal 
ideas of the synagogal liturgy as crystallized in the Second Temple period (see 
also Janssen 1956, pp. 105-15). 

Structure and Composition 

The chapter opens with an exhortation to observe the laws of God (vv 1-8) 
and concludes with an identical exhortation (v 40), but the central concern of 
the chapter is the preservation of Israel’s uniqueness by its abstention from 
idolatry. Israel is asked always to remember the revelation at Sinai, which should 
turn the people away from the worship of idols, and the whole pericope of 9-20 
is actually a homily on the first and most important commandments of the 
Decalogue, to which chap. 4 serves as a kind of a foreword. The following verses 
(21-29) introduce—as indicated above—the main point of the speech: the anxi¬ 
ety about what will happen to the people after the death of Moses. This is 
naturally followed by the passages about exile and repentance, which reflect the 
state of mind of the exiles (cf. above) and represent a liturgical pattern that had 
been developing since the exile of the northern tribes (see above). The last 
paragraph (vv 32-39) brings up the topic of the election of Israel and its particu¬ 
larity (vv 32-38) as well as the uniqueness of the God of Israel (v 39), both of 
which turned into a cornerstone of Jewish Sabbath and festival liturgy (see the 
Introduction and below). 

The unity of the composition of Deut 4:1-40 comes mainly to expression 
through the recurring motifs and phrases, which often correspond to one an¬ 
other. Thus the central section of the sermon (vv 9-24) is tied up by a common 
phrase: “beware”— hsmr/w, wnsmrtm Inpstykm, and smr npsk —which appears 
at the beginning of the section (v 9), in the middle (v 15), and at its end (v 23). 
This section, which warns intensively against idolatry, is tied with the following 
section, which speaks about the sin of idolatry and the punishment for it (exile), 
by the characteristic phrases: hsht w‘sh psl 'act destructively and make a 
sculpted image’ (cf. v 16 with v 25) and skh bryt ‘forget the covenant’ (cf. v 23 
and v 31); these correspond to each other in an interesting manner: Israel may 
“forget the covenant with God” (v 23) but God will not “forget his covenant 
with the Patriarchs” (v 31). Similarly, hsht appears in the two sections with two 
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different meanings: Israel will act “destructively” (vv 16, 25), but God will not 
“destroy” Israel (v 31). 

Another feature that runs through Deut 4:1-40 is the use of the experience 
of the audience in order to stir emotion: “You saw with your own eyes what God 
did at Baal-Peor” (v 3); “the things that you saw with your own eyes ” (at Sinai, 
v 9); “as YHWH your God did for you in Egypt before your very eyes ” (v 34). 

Another unifying stylistic feature in the oration is the group of rhetorical 
questions that occur at the beginning and at the end of the chapter: 

For what great nation . . . has a god so close at hand? (v 7) 

What great nation has laws and rules as just as all of this teaching? (v 8) 

Has any people heard the voice of God speaking from the midst of a fire? 
(v 33) 

Has any god attempted to go and take for himself one nation from the midst 
of another? (v 34) 

The two questions at the beginning come to express and intensify the unique¬ 
ness of the people of Israel, while the two questions at the end express the 
uniqueness of the God of Israel. In such a manner the author connected the 
prologue (vv 1-8) with the epilogue (vv 32-40), putting in the center (vv 9-31) 
the main topic: the warning against worship of idols and the consequences of 
such worship. 

Another phenomenon that points to the unity of composition of Deut 4:1— 
40 is the way the author connects the separate sections of the sermon. The 
various sections are linked by means of imperative addresses preceded by em¬ 
phatic particles: “And now . . . listen” (w c th . . . sm*, v 1), “But take utmost 
care” (rq hsmr, v 9), “You have but to inquire” (ky s% v 32). 

Attempts to divide the chapter into sources according to singular or plural 
addresses have not succeeded. The shifts from singular to plural or vice versa 
serve to bring out the contrast or to heighten the tension. Thus, after the direct 
“singular” exhortation to refrain from astral worship, which has been allocated 
to other peoples (v 19b), the author shifts to the “plural” in order to create a 
contrast and to bring out the difference between the nations and Israel: “These 
YHWH your (sing.) God allotted to the other peoples. . . . But you (pi.) 
(w’tkm) did YHWH take and bring out of Egypt ... to be his very own 
people” (vv 19-20). Verse 20 is a natural continuation of 19b: worship of heav¬ 
enly bodies has been assigned to the pagan nations, while Israel’s share is wor¬ 
ship of YHWH alone; compare Jer 10:2-3, with v 16 there: “Not like these is 
the share (hlq) of Jacob . . . Israel is the tribe of inheritance.” Therefore v 20 
cannot be dissociated from 19b, and the plural address of v 20 has to be seen as 
intentional. 

The same applies to the change of address in vv 34-35. When the author 
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wants to dramatize the experience of the Israelites in the Sinai revelation he 
changes his manner of address from “plural” to “singular”: “As YHWH your 
(pi.) God did for you (pi.) in Egypt before your (sing.) very eyes You (sing.) have 
been shown.” The same effect was created by the shift from “singular” to 
“plural”; compare vv 10-11: “when you (sing.) stood before YHWH your (sing.) 
God at Horeb, when YHWH said to me ... so that they may learn. . . . You 
(sing.) came near and stood.” In some instances the verse would lose its sense 
completely if one isolated sources in it; compare, for example, v 25: “when you 
(sing.) have begotten children and children’s children and / you (pi.)] are long 
established ... in the land, [you (pi.) shall] act destructively.” The singular 
without the continuing plural does not make any sense. 

The vacillation between second-person singular and plural occurs very often 
in ancient Near Eastern literature (see the Introduction, sec. 7), therefore it is 
to be considered a stylistic device, not an indication of divergent layers. For a 
comprehensive analysis of the structure of this chapter and its integrity, see 
Braulik 1978. One should add here that this sermon contains the Tetragramma- 
ton twenty-six times, a number that represents the numerical values of the four 
letters of YHWH (10+5 + 6+5). The use of letters as numerals is attested 
in West Semitic inscriptions (see most recently Tigay 1983, p. 179 n. 30). For 
the importance of counting, the numbers of divine features and attributes in 
biblical texts, see recently Labuschagne 1985a. 

The Nature of the Sermon and Its Sitz im Leben 

We have seen that the passage in vv 25-31 about Exile and restoration, 
which has a central place in the chapter, has its roots in liturgy. The same may 
be said about other elements of the oration. 

Basic theological principles embodied in the oration, such as Exodus, Elec¬ 
tion, and the giving of the law at Sinai (vv 20, 32-34, 37, 9-10); the monotheis¬ 
tic belief versus idol worship (vv 15-19); and the uniqueness of the God of Israel 
(vv 32-39) and of the people of Israel (vv 6-8) are cornerstones of Jewish liturgy 
as known to us from Exilic and post-Exilic literature. Thus the prayer ascribed to 
Solomon in 1 Kgs 8, which is of Deuteronomic origin (see Weinfeld 1972a, pp. 
35ff.), opens with a declaration of God’s exclusiveness (*yn kmwk bsmym mm c l 
w c l h 3 rs mtht, v 23; cf. Deut 4:39) and the keeping of his covenantal promise smr 
hbryt whhsd, v 23), which occurs as a liturgical formula in the post-Exilic litera¬ 
ture (Dan 9:4; Neh 1:5; 9:32). 

After the enumeration of the various situations that call for prayer comes, in 
the prayer ascribed to Solomon, the section about repentance, forgiveness, and 
divine grace (vv 47-50), which contains many phrases found in Deut 4 and 30: 
compare v 47, whsybw } l Ibm ‘they will take it to heart’ with whsbt 3 l Ibbk in 
Deut 4:39; v 48, wsbw 3 lyk bkl Ibbm wbkl npsm ‘and they turn to you with all 
their heart and soul’ with Deut 4:29; 30:2, 10; v 50, wnttm Irhmym . . 
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wrhmwm ‘grant them mercy’ with Deut 30:3, and wrhmk (compare 13:18); v 51, 
hws 3 t . . . mtwk kwr hbrzl ‘you took them out from the iron furnace’ with 
Deut 4:20; and v 52, lsm c 3 lyhm bkl qr 3 m 3 lyk ‘to listen to them whenever they 
call you’ with Deut 4:7; compare also 1 Kgs 8:59. 

The “Solomonic” prayer continues with the idea of the people of Israel as 
God’s inheritance: “For you have set them apart for you as an inheritance from 
all the peoples of the earth” (ky 3 th hbdltm Ik Inhlh mkl c my h 3 rs( v 53), an idea 
that is clearly expressed in Deut 4:20: “But you did YHWH take and bring out 
of Egypt, the iron blast furnace [cf. v 51], to be his very own people” (Ihywt Iw 
l c m nhlh). (For the phrase “setting apart (hbdl)" from the peoples, cf. Lev 
20:26.) It is significant that the two motifs occurring in Deut 4:20, bringing out 
Israel from the iron furnace and Israel as God’s inheritance, appear next to each 
other in 1 Kgs 8:51-53. 

After a technical interruption (v 54) we hear Solomon praying again, asking 
for divine grace especially for inclining the heart of the people “to walk in all the 
ways of YHWH (llkt bkl drkyw)” and to keep his commandments (mswt, hqym, 
and msptym, v 58; compare Deut 5:28-61; 7:11; 11:22), a topic that opens and 
closes the oration of Deut 4. Afterward, he expresses the wish that his words of 
prayer be close to YHWH (qrbym 3 l YHWH 3 lhynw, v 59), which finds its 
resonance in Deut 4:7, 3 lhym qrbym 3 lyw kYHWH 3 lhynw bkl qr 3 nw 3 lyw. This 
motif is actually very dominant in the “Solomonic” prayer, which speaks so 
much about the acceptance of prayer by God; cf. vv 29-30, 36, 39, 43, 52. 

The prayer concludes with the proclamation of YHWH’s uniqueness and 
exclusiveness: “that all the peoples of the earth may know that YHWH alone is 
God, there is no other (lm ( m d c t kl c my h 3 rs ky YHWH hw 3 h 3 lhym *yn c wd)” 
(v 60). This corresponds to Deut 4:35, “YHWH alone is God; there is none 
beside him (YHWH hw 3 h 3 lhym *yn Svd mlbdw),’’ and 4:39, “Know therefore 
this day and keep in mind that YHWH alone is God . . . there is none beside 
him (wyd c t hywm whsbt 3 l Ibbk ky YHWH hw 3 h 3 lhym . . . *yn SvdJ.” 

One should, however, be aware of the difference between Deut 4 and 1 Kgs 
8. In Deut 4, the proclamation of monotheism is addressed to Israel, while in 1 
Kgs 8:60 it refers to all peoples of the earth, as in Deutero-Isaiah (Isa 45:5-6, 18, 
21-22; 46:9, hsybw 7 lb . . . w'yn W 3 lhym). For the affinities with Deutero- 
Isaiah, see Weinfeld 1972a, p. 42 n. 2). After the proclamation of God’s exclu¬ 
siveness comes the exhortation to keep God’s laws and commandments (hqyw 
wmswtyw, v 61), which looks out of place in a prayer. Surprisingly enough, both 
motifs—the exclusiveness of YHWH and the exhortation to keep the laws and 
the commandments—also conclude the sermon of Deut 4:1-40 (vv 39-40). It 
appears therefore that both motifs were important parts of the homilies in the 
Exilic period. Monotheism and the Torah were rightly seen as the pillars of 
Jewish worship. 

Another less elaborate prayer that has affinities to Deut 4:1-40 is that of 
David in 2 Sam 7:22-24 (also of Deuteronomic nature; see Weinfeld 1972a, pp. 
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37f. etc ). It opens with the uniqueness of the God of Israel and passes to the 
Exodus and the uniqueness of Israel (vv 22-24). The formulation of the latter is 
identical with Deut 4:34. Compare 2 Sam 7:22-23, “There is none like you 
. . . according to everything we have heard (kkl y sr sm c nw) with our own ears , 
what other nation [read: gwy y hr instead of gwy y hd with LXX; cf. McCarter 
1984, ad loc ] is there on earth, a nation whom . . . a god led to ransom as a 
people of his own making a name for himself and doing great and fearful deeds 
(hgdwlh wnr y wt),” with Deut 4:33-34, “Has any people heard the voice of God 
speaking ... as indeed you have (k y sr sm c t). ... Or has any god attempted 
to go and take for himself one nation (gwy) ... by great terrors (wbrnwr^m 
gdlym)?" 

As in Deut 4, so in the prayer of 2 Sam 7, there is this juxtaposition of 
uniqueness of a nation and its god, a nation hearing the voice of its unique god 
and a god choosing for himself a nation by great and fearful deeds (cf. Weinfeld 
1972a, pp. 38, 207-8). 

Another prayer of Deuteronomic origin (cf. Weinfeld 1972a, pp. 39-40) 
that contains motifs identical with those of Deut 4:1-40 is Jer 32:17-23. It 
opens with a declaration of divine sovereignty by creation, “You made heaven 
and earth” (v 17), which is attested in Hezekiah’s prayer (2 Kgs 19:15) and in 
the prayer of Nehemiah (9:6), then passes to the idea of divine retribution (v 18, 
cf. Deut 7:9-10) and an enumeration of divine titles, “the great and the mighty 
(hgdwl hgbwr),” found in Deut 10:17; Dan 9:4; Neh 1:5; 9:32 Afterward we find 
a description of God’s uniqueness in the Exodus and the election of Israel, 
which recalls Deut 4:34 and 2 Sam 7:22-23. The phrase “God making a name 
for himself (wt c s Ik sm)” in v 20 appears in the prayers (cf. 2 Sam 7:23 and Neh 
910), while v 21 is a typical liturgical formula, characteristic of Deuteronomic 
literature: “You brought out your people Israel from the land of Egypt with signs 
and marvels, with a strong hand and an outstretched arm and with great fearful- 
deeds (mst y tt wbmwptym, yd hzqh wzr c ntyh, mr^m gdlym). ’’This description of 
the wondrous deeds of the Exodus is identical with that of Deut 4:34 and 6:21 — 
22 and with that of the prayer in Deut 26:8 (cf. Childs 1967, pp. 30-39). 

Subsequently comes a description of the sin of disobedience and the distress 
following it found in Deut 4:25-31. The verse (23) reads, “But they did not 
listen to you and did not follow your Torah, they did nothing of what you 
commanded them to do. Therefore you have caused all this evil to befall them 
(wtqr y y tm y t kl hr ( h hz y t). ” As has been indicated above, the “evil/distress befall¬ 
ing Israel,” which should bring the return to YHWH, is a kind of topos in the 
Deuteronomic literature rooted in prayer. 

Most instructive for the present purpose is the prayer in Neh 9. In this 
prayer, which may be seen as a predecessor of the Amidah prayer of Sabbath 
and festival in Judaism (see the Introduction, $17), we similarly find the basic 
elements of Deut 4: the omnipotence and sovereignty of God (v 6), the election 
of Israel by taking them out of Egypt by great wonders ( y tt wmptym), and the 
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making of a name for himself (v 10, wt c s Ik sm; cf. 2 Sam 7:23; Jer 32:20). 
Afterward comes a description of the revelation at Sinai (v 13), which reflects 
the particular understanding of the event in Deut 4:36 (the harmonization of 
Exod 19:20 with Exod 20:19(22); see the Note above to 4:36). Then there 
follows a passage about the sin of apostasy (vv 26-30) and God's mercy (v 31), 
which is formulated as in Deut 4:31, “For YHWH your God is a compassionate 
god ( y l rhxvm): he will not fail you, nor will he destroy you; he will not forget the 
covenant that he made by oath with your fathers.” Neh 9:31-32 says, “Yet in 
your great compassion you did not destroy them or abandon them, for you are a 
gracious and compassionate god ( 3 l hnwn wrhwm). And now, our God, who 
keeps the gracious covenant. . . .” The only element in Neh 9 that is not 
found in Deuteronomy 4 is the giving of the Sabbath (v 14). This gives us a clue 
for understanding the Sitz im Leben of Nehemiah’s prayer: Sabbath liturgy of 
the synagogue worship (see the Introduction in $17), a liturgy that apparently 
crystallized in that period. 

Another liturgy, close in its nature to Deut 4, especially by its stress on the 
superiority of Israel because of separating itself from idolatrous worship, is found 
in Jer 10:6-16 (on the date and authorship of this chapter, see recently Mar- 
galiot 1980). The prophet apparently incorporates a liturgy into his prophecy, as 
occurs in other instances: compare chap. 14. Here we read in the framework of 
an address to the exiles (cf. Margaliot 1980), 

O YHWH, there is none like you! 

You are great and Your name is great in power . . . 

Who would not fear you, O King of the nations . . . 

for among all the wise of the nations 

and in all their kingdoms there is none like you. 

But they are both dull and foolish. 

It is teaching vanity, a piece of wood . . . 

But YHWH is a true God, a living God . . . 

When he is angry, the earth trembles . . . 

He made the earth by his power . . . 

By his understanding he stretched out the heavens. 

Every man is proved dull . . . 

Every goldsmith is put to shame because of the idol . . . 

There is no breath in them . . . 

Not like this is the portion (hlq) of Jacob, for it is he who created all 
things, 

Israel is the tribe of his inheritance (nhlh). 

The pericope of Jer 10:1-16 actually starts with a warning not to fear the 
signs of the heavens—it is the nations who fear them (v 2)—and concludes with 
the statement that idol worship is not the portion of Jacob because Israel is the 
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tribe of God’s inheritance (v 16). This is in line with Deut 4:19-20, which 
expresses an identical idea: the (worship of) heavenly bodies is assigned to the 
nations, while Israel is YHWH’s inheritance and thus is subject to his worship 
alone. 

As in Deut 4:6, we find here the juxtaposition of the “wisdom of the na¬ 
tions” with the wisdom that comes from the God of Israel, and, as in Deut 4:33 
where the living God ( y lhym hyym; cf. the Textual Note) proves his greatness 
by revelation accompanied by cosmic transformations, so in Jer 10:10 the living 
God makes the earth tremble (tr ( s h y rs; cf. this idiom in connection with Sinai in 
Judg 5:4; Ps 68:9). 

The idols that are made by men do not talk and do not walk and have no 
breath according to Jer 10:5, 14; this passage resembles Deut 4:28, which states 
that the idols are the works of men, made of wood and stone, and do not eat and 
drink and cannot smell. 

The main idea of the Jeremiah homily is expressed in the conclusion (v 16), 
where it says that idols are not the portion of Jacob and that Israel is God’s 
inheritance, which overlaps Deut 4:19-20, where we read that astral worship (cf. 
Jer 10:2) was apportioned to all of the nations and that God chose Israel to be 
the nation of his inheritance. That the Jeremianic passage is of liturgical nature 
is to be learned from the fact that v 13 occurs in Ps 135:7 and that vv 12ff are 
incorporated into a Qumran hymn (11Q Psa 26:1-15, DJD 4, 1965). 

A most important prayer used in the synagogue to this day, which reflects 
the ideology of Deut 4 and Jer 10, is the Aleinu prayer originated in the Temple 
service (cf. Heinemann 1966, pp. 173-75). Like Deut 4 and Jer 10:1-16, this 
prayer is based on the idea that the particularity of Israel and its distinction is 
expressed by the fact that the Israelites worship not vanity but the real God, the 
true king: 

It is our duty to praise the Lord of all, to ascribe greatness to the creator 
of all from the beginning (yoser bere c sit), since he had not made us like 
the nations of other lands ... he had not assigned to us a portion 
(heleq) as to them ... for they prostrate before vanity (hebel) and pray 
to a god that saves not, but we kneel and prostrate before the supreme 
King of Kings. ... he is our king, there is none else, he is our king in 
truth Cemet), there is none besides him, as it is written in his Torah: 
“and you shall know this day and keep it in mind that YHWH alone is 
God in heaven above and on earth below, there is none else [Deut 
4:39].” 

The idea that the “creator of all” did not “assign to us a portion” as to other 
nations is verbally overlapping Jer 10:16 and clearly implied in Deut 4:19, while 
the idea that YHWH is the true king occurs in Jer 10:10. The conclusion that 
the true God is YHWH alone and none else is quoted from Deut 4:39. The 
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latter serves indeed as the climax of the whole pericope of Deut 4:1-40, and 
may be seen as the testimony of the believers in the Exilic period, because such 
monotheistic proclamations are found only in Deutero-Isaianic passages (cf. 
above). 

The affinities of Deut 4:1-40 with various national prayers of the pre-Exilic, 
Exilic, and post-Exilic periods show that this creation constitutes a sermon ap¬ 
parently preached to the exiles within a liturgical setting. What we have here is 
an epitome of Jewish liturgy formulated as a sermon. Let us isolate the liturgical 
elements of Deut 4 one by one. 

1. The notion of the distinctiveness of Israel’s laws and commandments, 
brought to expression in vv 1-8, is one of the pillars of Jewish liturgy. The 
Sabbath and festival prayers open with the idea of God’s election of Israel by 
giving them the commandments, as is found already in Neh 9:13-14. As in 
Deut 4:8, where the laws are praised as just laws and judgments (hqym wmsptym 
sdyqm), so in Neh 9:13 the laws are named righteous rules, true teachings, good 
laws and commandments (msptym ysrym wtwrwt J mt , hqym wmswt 3 mt), ” attri¬ 
butes that occur in the so-called precious (jewel, mrgnyt 3 ) prayer quoted in b. 
Ber. 33b: “You made known to us your righteous judgments; you have taught us 
to perform the laws of your will . . . true teachings, good laws and command¬ 
ments ’’ This notion is fully expressed in Ps 147:19-20: 

He revealed his words to Jacob, 

his laws and judgments to Israel. 

He did not do so for any other nation; 

of such rules they know nothing, Hallelujah. 

2. Connected with the above is the revelation at Sinai, which indeed comes 
in Deut 4 right after the passage about the superiority of the law: “take utmost 
care and watch . . . that you do not forget the things that you saw . . . when 
you stood ( c mdt) before YHWH your God at Horeb. . . . You came near and 
stood (wtqrbwn wt ( mdwn)” (vv 9-11). The idea of “standing before YHWH” at 
Sinai implied here turned into one of the central doctrines in Judaism, m c md hr 
syny ‘the scene of Mount Sinai’, and is actually appended in the liturgy to the 
idea of election and giving of the law. Thus in the prayer of Neh 9 the motif of 
the Sinai revelation precedes the one of lawgiving: “You came down on Mount 
Sinai and spoke to them from heaven; you gave righteous judgments and true 
instructions” (v 13). Both motifs were later intertwined in Jewish liturgy; see, 
for example, the festival prayer according to the Cairo Genizah documents: 
“You have chosen Israel . . . and made us approach (wtgysm) Horeb and 
brought us near with love (wtqrbm b c hbh) around Mount Sinai, and gave them 
righteous rules” (Elbogen 1911, pp. 433-34; 586). Compare also the New Year 
Musaph liturgy: “You revealed yourself in a cloud of glory . . . out of heaven 
you did make them hear your voice . . . when you revealed yourself . . . 
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upon Mount Sinai to teach your people law and commandments” (Singer 191 5, 

pp. 364-70). 

3. The idea of election, which is so boldly pronounced in Deut 4:19-22, 
evolves from the scene of revelation to Israel at Sinai (vv 9-15); as shown above, 
this idea is reflected in liturgical hymns (Jer 10:1-16 and the Aleinu prayer) and 
is motivated by the fact that Israel inherited the true divine worship, as stated in 
Deut 4:19-20. The motif of election opens the prayer of Neh 9 (cf. v 7) and 
serves as the opening clause of the Sabbath and festival prayers in later Jewish 
liturgy (cf. above). 

4. The passage about sin, confession, and return (vv 25-31) has, as shown 
above, its antecedents in national prayers embedded in prophetic literature (Ho- 
sea and Jeremiah) and is clearly reflected in the Deuteronomic prayer of 1 Kgs 8 
and in the prayer of Neh 9. This liturgical genre continued to exist in Jewish 
prayer throughout history; see, for example, the benedictions of return and 
forgiveness of the Eighteen Benedictions (see Weinfeld 1978—79b). 

5. The motif of the wonders and miracles of the Exodus (v 34) has its clear 
prototype in the prayer of Deut 26:5-9 and is typical of the liturgical oration of 
Deuteronomic literature; compare Deut 6:21-22; 7:19; 9:26; 11:2-3; 29:2; 2 
Sam 7:23; Jer 32:21; and in the prayer of Nehemiah (9:10). 

6. The motif of God’s love for Israel coupled with election (v 37), which is 
also characteristic of other Deuteronomic orations (Deut 7:7-8; 10:15), consti¬ 
tutes an introductory liturgy of the Shema 4 proclamation (the Benediction of 
3 Ahabah), which closes with the formula “who chooses his people Israel with 
love (hbwhr b c mw ysr’l b’hbh)” (cf. Singer 1915, pp. 48-49 and see Elbogen 
1931, pp. 20-21). As will be shown in the Comment to Deut 6:5, God’s love for 
Israel corresponds to Israel’s love for God; the love of God was expressed by the 
election and giving of the law, while the love of Israel implies the keeping of the 
law. It is for this reason that the Benediction of Ahabah precedes the Shema c 
proclamation, with its injunction to love God (Deut 6:5). 

7. The promise of land in Deut 4:38 (cf. vv 1, 5, 21-22) also belongs to the 
liturgical pattern; compare Deut 26:9; Jer 32:22; Ps 105:44; Neh 9:15. 

8. Finally, the proclamation of exclusive monotheism in Deut 4:35 and 39, 
which corresponds ideologically to the Shema c proclamation in Deut 6:4, is 
found in the various Deuteronomic prayers at the beginning (2 Sam 7:22; 1 Kgs 
8:23, 2 Kgs 19:15) and at the end (1 Kgs 8:60; 2 Kgs 19:19), and, as has been 
shown above, has turned into the conclusion of the Jewish prayer throughout 
generations (the Aleinu prayer). 

One cannot say that the oration of Deut 4:1-40 has influenced late prayers, 
for most of the motifs in this oration—especially those of confession and repen¬ 
tance, the wondrous deeds of the Exodus and the revelation at Sinai, the prom¬ 
ise of land, and Israel as God’s inheritance—existed in a liturgical setting before 
the crystallization of this chapter. We must therefore admit that this chapter is 
based on prevalent liturgical patterns; but they have been used by the author for 
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the composition of a sermon preached to a generation that experienced exile (cf. 
vv 25-31). The fact that the monotheistic exclamation “none else (^yn Svd)” is 
found in the Pentateuch only in this chapter (vv 35, 39) and that elsewhere it is 
attested in the literature of the Exilic period (Isa 45:5, 6, 18, 21, 22; 46:9; joel 
2:27; 1 Kgs 8:60) supports my supposition about the background of this chapter. 


THE ASSIGNMENT BY MOSES OF THE 
CITIES OF REFUGE IN TRANSJORDAN 

( 4 : 41 - 43 ) 


4 41 Then Moses set apart three cities on the east side of the Jordan, 42 to 
which a manslayer could flee; one who unwittingly slays his fellow man without 
having been hostile to him in the past; he could flee to one of these cities and 
live. 

43 Bezer in the wilderness in the tableland, belonging to the Reubenites; 
Ramoth, in Gilead, belonging to the Gadites, and Golan, in Bashan, belonging 
to the Manassites. 


TEXTUAL NOTES 

41. Then Moses set apart. Hebrew: y az yabdil Moseh. (See OKC S107c). 

the east. MT: mizrehah sames, literally, ‘toward the rising of the sun’. Sa¬ 
maritan text: mizrah hasames, without specification of the directive nature of 
the adverbial phrase. Compare below v 47, where the MT has mizrah semes, the 
Samaritan text mizrah hasemes, as here. 

42. in the past. Hebrew mitmol silsom, literally, ‘since yesterday or the day 
before’. 

these. MT: ha y el, a rare variant of ha’elleh. The Samaritan text reads here 
and elsewhere ha'elleh instead of the MT’s ha y el. 


NOTES 

41. Then. Hebrew y az is tantamount to ba c et hahfl'at that time’, prevalent in 
the prologue of Deuteronomy and in the work of the Deuteronomic historian 
(cf. above, at 1:9). For such formulas compare ina tarsi ‘in the course of time’ 
and ina umisuma ‘at that time’ in Assyrian historiography (cf. Montgomery 
1934, p. 49). These formulas usually open quotations from epic or historical 
sources in Israel and Mesopotamia as well (Exod 15:1; Num 21:17; Josh 8:30, 
10:12, 33; 1 Kgs 8:12; 11:7; etc.). 

42. to which a manslayer could flee. This phrase completes the previous verse 
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about the appointment of the cities of refuge by defining the purpose of the 
appointment. The following phrase, “one who unwittingly slays his fellow man 
without having been hostile ... he could flee . . . and live,” begins a new 
sentence, which defines the case of the manslayer who has the right of refuge. 
The w c nas ‘he could flee’ at the end is not a corrective resumption of lanus ‘to 
flee’ at the beginning of the verse, as S. R. Driver argues (1902, note ad loc.), 
because it forms a part of a new sentence and a new definition. The same 
construction is found in 19:3-4, which deals with the same topic and also has 
two separate sentences. The first states the function of the refuge: “that any 
manslayer may flee there (Inws smh kl-rsh)” (v 3; cf. the beginning of 4:42); the 
second defines the circumstances under which the manslayer may benefit from 
refuge: “one who unwittingly slays his fellow man without having been hostile 
to him in the past ( } sr ykh ’t-Chw bbly-d c t whw 3 F-sn J hv mtml slsm)” (v 4; cf. 
4:42). 

Sentences structured in this fashion are characteristic of legal proclamations 
in Deuteronomy, as for example 15:2, “every creditor shall remit his claim; 
whoever claims from his fellow man ( 3 srysh br c hw) shall not sue his fellow man.” 
First comes the general acknowledgment of the remission; then comes the speci¬ 
fication of the case under remittance. In all of these cases the word ’aser, which 
opens the second phrase, is not a relative particle depending on a governing 
substantive, as usual, but expresses a substantive in itself, like awelum sa in 
Akkadian, ‘the one who’ or ‘whoever’, cf. Yaron 1962, pp. 150-53. 

43. Bezer in the wilderness in the tableland. Compare Josh 20:8 and 21:36. 
Apparently Bezer is present-day Umm al- c Amad, fourteen kilometers northeast 
of Medeba (cf. Abel 1933-38, 2.264). Dearman 1989, p. 61, suggests, however, 
that Bezer is located at Tell Jabul, a large and impressive site which has Iron Age 
pottery. Jabul is 5 kilometers east of Medeba and 6 kilometers south of Umm-al- 
c Amad. Bezer is mentioned in the inscription of Mesha, king of Moab, alongside 
other cities that he built on the Moabite plateau: Medeba, Beth-diblathen (bib¬ 
lical Almon-diblathaim, Num 33:46-47), and Beth-Baal-meon (KAI 181.27ff ). 
Tg. Ps. Jon. has Kewathirin (may be read Bwtyiyn with D. Rieder, 1974 Tg. Ps. 
Jon. Add. 27031), which is unidentified. 

Ramoth, in Gilead. According to Eusebius (Onomasticon 144:4), Ramoth 
Gilead is located in the Peraea district on the Jabbok River, twenty-four kilome¬ 
ters west of Amman. The Tg. Neof. has here Geram, which stands for Geras(a) 
(thirty-six kilometers north of Amman). This is confirmed by various midrashim, 
which render Gilead (the city) as Geras (Midr. Shemuel 30 [Buber 1893, p. 
136]; cf. Gen. Rab. 94:9 [Theodor-Albeck 1965, p. 1182]), which is sometimes 
miswritten, as in the Tg. Neof., Geram (see Theodor-Albeck p. 1182n.). 

According to biblical evidence, however, it should be located in northern 
Transjordan. Thus in the list of the Solomonic districts in 1 Kgs 4, Ramoth 
Gilead was the capital of the sixth district, which contained the village of Jair 
and the region of Argob in Bashan (v 13; cf. above). Ramoth Gilead was a bone 
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of contention between the Israelites and the Aramaeans (1 Kgs 22; 2 Kgs 9) and 
must have been close to the borders of Aram. Modern scholars locate it at Tel- 
Ramith, south of Edrei near the village of Al-Ramta (Glueck 1951, pp. 98ff.). 
This site had a strategic position—it controlled the main road that connected 
Rabat-Ammon with Damascus. Its ascription to the tribe of Gad reflects the 
extension of this tribe toward northern Transjordan (cf 1 Chr 5:11, 16; cf. 
recently Ottosson 1969, pp. 32-34; Weippert 1972, pp. 154-58). 

Golan , in Bashan. Identified with Sahm al-Jawlan, seven kilometers south¬ 
east of Ashtaroth. This city, which became the capital of Geshur (see above, 
Note to 3:14), gave its name to the whole region of Geshur and the western 
part of northern Transjordan (Gaulonitis) and was in use during the Second 
Temple period (see Mazar 1961). 

Tg. Ps.-f. has Dabura in Bashan (= Matnan), a place that was flourishing 
during the Hellenistic-Roman period (see Urman 1972). A Hebrew inscription 
was discovered there, which reads, “Eliezer ha-Qappar, this is the school of the 
Rabbi Cly c zr hqpr, zh byt mdrsw si hTby)” (third century c.e.). 

COMMENT 

This passage looks like an intrusion because it deviates from the autobio¬ 
graphical style of Moses so dominant in Deuteronomy; it actually constitutes a 
historical note that pertains to the allotment of Transjordan to the two-and-a- 
half tribes as described in 3:12-20. The note comes to inform us that after the 
allotment, Moses provided for the Transjordanian tribes three cities of refuge in 
accordance with the law in Num 35. That law, which commands the setting 
apart of cities of refuge, comes indeed after chap. 34 there, which deals with the 
borders of the promised land and its division to the tribes Similarly, we find in 
the book of Joshua the chapter about the cities of refuge right after chaps. 13- 
19, which treat the division of the land. 

One would expect to find Deut 4:41-43 after 3:20, but because it seems to 
be a source for itself (cf. above in the Note to v 41), styled in the third-person 
singular, the author did not want to interrupt Moses’ speech and inserted it only 
after the speech was terminated. Some scholars suppose that a later author, who 
missed in the Deuteronomic code a law about the cities of refuge in Trans¬ 
jordan, inserted this passage here in order to supply the omission (see Driver 
1902, p. 78). This view was already expressed by the Rashbam, (ed. Rosin, 1881) 
who explains the appearance of this command here with the same reason: “Why 
was Moses’ speech interrupted with this episode? Because he is about to ex¬ 
pound the laws in which comes the law of refuge (chap. 19) which does not 
mention the cities of refuge in Transjordan; therefore, he writes here that Moses 
set apart these cities. Hence no command about them was necessary.” The act 
of Moses here complies with the priestly law of Num 35, according to which six 
cities are to be set apart for refuge: three to the east of the Jordan and three to 
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the west of it, in the land of Canaan (v 14). According to Numbers, however, 
the law of cities of refuge is to be implemented only after the crossing of the 
Jordan (v 10; cf. m. Mak. 2:4). Indeed, according to Josh 20, which is basically 
of priestly nature (except vv 4-5), the Israelites set apart the cities of refuge in 
the west, as well as in the east of Jordan, only after the division of the whole 
land of Canaan (vv 7-8), and nothing is said there about Moses’ having already 
handled the matter On the contrary, the separation of the cities of refuge is 
attributed there to the Israelites (cf. vv 7-8: they consecrated [wyqdysw, v 7], 
they assigned [ntnw, v 8], unlike the LXX B , who read it as singular [edoken . . . 
diesteilen]; cf. Rofe 1983, p 139) and not even to Joshua. The matter becomes 
more complicated when we compare the present passage with the law of refuge 
in Deut 19. There the Israelites are commanded to set apart three cities of 
refuge after the conquest and occupation of the whole land (vv 1-2), and noth¬ 
ing is said about cities of refuge in Transjordan. One may argue that the cities of 
refuge in Transjordan were not mentioned in Deut 19 because these were al¬ 
ready dealt with in 4:41-43, but it is still hard to explain the avoidance of any 
allusion to them in a general law about cities of refuge. 

Deuteronomy 4:41-43 uses the language of Deuteronomy and not that of 
Numbers (the priestly code), and unless it is a late post-Deuteronomic addition 
—an assertion for which there is no proof—we may assume (with Dillman, 
Hoffmann, and others) that Deut 19 presupposes the setting apart of the cities 
in Transjordan by Moses, as described in 4:41-43. 


4 : 44 - 11:32 

INTRODUCTION 

This is the second prologue for the Deuteronomic code, which parallels the 
first prologue 1:1-4:43 (see the Introduction). Like the first prologue, which 
includes lessons from history (chaps. 1-3) as well as sermonizing about loyalty to 
the Sinaitic covenant (chap. 4), so the second prologue contains inculcation of 
the Sinaitic covenant (Decalogue—chap. 5) and the demand of exclusive loyalty 
(chaps. 6-7) on the one hand, and lessons from history (8:1-11:12) on the other. 
The only difference between the two prologues is that the first opens with 
history and ends with a sermon, while the second opens with sermons and then 
proceeds to history. 

There is also a difference in the aim of the historical lesson in both pro¬ 
logues. The historical section of the first prologue is mainly concerned with 
rebelliousness in connection with the conquest of the land (not trusting God 
and his promise [1:22-46]), whereas the historical section of the second pro¬ 
logue concentrates on the disloyalty in connection with worshiping the golden 
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calf (9:7—29). The first three chapters of Deuteronomy are concerned with the 
beginning of the occupation of the promised land. It is no wonder, therefore, 
that the sin described in these chapters pertains to the theme of the conquest of 
that land 


INTRODUCTION TO THE EXPOSITION 
OF THE LAW IN CHAPTERS 5-26 

(4:44-49) 


4 44 This is the teaching that Moses set before the Israelites. 

45 These are the precepts, laws, and rules that Moses proclaimed to the 
Israelites after they left Egypt. 46 In Transjordan, in the valley opposite Beth- 
Peor, in the land of Sihon, king of the Amorites who dwelled in Heshbon, 
whom Moses and the Israelites defeated after they had left Egypt. 47 They had 
taken possession of his country and that of Og, king of Bashan—the two kings 
of the Amorites who were on the east side of the Jordan— 48 from Aroer, on the 
bank of Wadi Arnon, as far as Mount §ion, that is, Hermon. 49 Also the whole 
Wrabah on the east side of the Jordan, as far as the Sea of the c Arabah at the 
foot of the slopes of the Pisgah. 

TEXTUAL NOTES 

45. Egypt. LXX: “the land of Egypt,” here and in the following verse. 

47. east. See the Note to v 41 above. 

48. Sion. This name of Mount Hermon is otherwise unattested. The 
Peshitta renders “Virion,” which is the Sidonian name for the mountain accord¬ 
ing to 3:9. 

49. the Sea of the ( Arabah. The Samaritan text adds “the Dead Sea” (cf. 
3:17). The LXX omits the entire phrase “as far as the Sea of the c Arabah.” 

NOTES 

44. This is the teaching that Moses set before the Israelites. Compare Ps 78:5, 
“and he set teaching (wtwrh sm) in Israel,” but here it is “set before (sm Ipny), ” 
as in Exod 21:1: “the rules (hmsptym) that you will set before them (tsym 
Ipnyhm).” This verse is actually duplicated by the succeeding one (v 45)— 
“These are the precepts, laws,” etc.—but it is stylized in a way that aims to 
recapture the beginning of the first introduction to Deuteronomy. There it is 
stated that “Moses undertook to expound this teaching" (1:5). Here “this teach¬ 
ing” is being presented: “This is the teaching,” etc. The final editor of the book, 
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who wanted to integrate the two introductions, made clear by this verse that the 
teaching alluded to in Deuteronomy 1:5 actually starts now with the Decalogue. 
This technique of a general statement followed by specification ("this is [wz y t],“ 
"these are [w y lhj”) is characteristic of Deuteronomic style. Compare 5:28, “I 
may set before you all the instruction and the laws , ” and the continuation in 6:1, 
“And this is (wz y t) the instruction, the laws, ’’etc.; similarly Deuteronomy 11:32, 
"take care to observe all the laws and rules’’ and its succeeding passage in 12:1, 
"These are the laws and rules” (cf. also Judg 2:23 and 3:1). Sometimes the 
recapture of the transition formula occurs after a long interruption (cf. Josh 
11:16-20 with 12:7—8a there. See recently Rofe 1982. 

45. precepts. Hebrew: c edot. The term, which is common in Deuteronomy 
(4:45; 6:17, 20) and Deuteronomic literature (1 Kgs 2:3; 2 Kgs 17:15; 23:3, Jer 
44:23), occurs as well in psalmodic literature (25:10; 78:56; 93:5; 99:7; 119 
[passim]; 132:12 [sing.]; Neh 9:34; and in 1 Chr 29:19). The same consonants 
are occasionally punctuated by the Masoretes c edwot, but there seems to be no 
real difference between the two forms. Both are plurals of ( edut, but c edwot is a 
later form, apparently influenced by Aramaic sahadwata (‘testimonies’ in plural), 
as suggested by the late E. Y. Kutscher. 

The term f edut is common in priestly literature but occurs elsewhere in the 
Bible (cf. 2 Kgs 11:12; Pss 60:1; 80:1) with a royal coloration (ornamental 
inscription; cf. the parallel susan ‘rosette’ in Pss 60:1; 80:1). 

Although ( edut is usually translated ‘testimony’ ( c ed ‘witness’ + abstract 
noun suffix -ut), for example, the LXX, Targumim, etc., in the Bible it is never 
used literally in this sense. This has led some scholars (e g., Volkwein 1969, pp. 
19-20) to deny this derivation of ( edut, though no satisfactory alternative has 
been posited. In the priestly source ( edut constitutes the symbol of divinity (the 
winged disk of the cherubim); see Note to 9:9. 

that Moses proclaimed. Alternatively, promulgated, fixed the rules; for dibber 
in this sense see Weinfeld 1982c, pp. 43-45. 

Verses 44 and 45 actually form a parallel: Torah// c edot are proclaimed for 
Israel. Compare Ps 78: "he established c edut in Jacob and set Torah in Israel.” 

after they left Egypt. The whole period of wanderings is considered the 
period of the Exodus; compare in 23:5 the encounter with the Ammonites and 
Moabites: "on the way after you left Egypt”; see also 24:9; 25:17. The Tg. Neof. 
always translates the phrase ysf mmsrym by "leave free (ys J pryqyn),” which is 
close to the original meaning of this phrase; compare 5:6, "who freed you 
(hwsftyk) from the land of Egypt, from the house of bondage.” See the Note ad 
loc. 

46. in the valley opposite Beth-Peor. Compare 3:29. 

in the land of Sihon, king of the Amorites, who dwelled in Heshbon. Com¬ 
pare 1:4; Josh 12:2. 

whom Moses . . . defeated. Compare 1:4; Josh 12:6. 

47. Compare 3:12a; Josh 12:1a. 
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48. Compare 2:36; 3:8-9. 

Sion. Another name for Hermon (cf. 3:9) from the word sy 3 , which denotes 
a lofty peak (from the root ns 3 ). Compare Job 20:6, "though his peak (sy 3 ) 
reaches heaven and his head touches the clouds.” 

Mount Sion (= Hermon) stands in juxtaposition to psgh (v 49), the peak of 
the Moabite mountains (cf Num 21:20), thus these verses are a delineation of 
the land between two peaks. Compare the extent of the conquest in Josh 11:17: 
"from Mount Halak that ascends to Seir till Baal Gad . . at the foot of 

Mount Hermon.” 

49. Compare 3:17; see the Note there. 


THE PROLOGUE TO THE DECALOGUE 

(5:1-5) 

5 ^oses summoned all the Israelites and said to them: hear, O Israel, the 
laws and rules that I proclaim to you this day! Study them and observe them 
carefully. 2 YHWH our God made a covenant with us at Horeb. 3 It was not with 
our fathers that YHWH made this covenant, but with us, the living, all of us 
here today. 4 Face to face YHWH spoke to you on the mountain out of the fire 
— 5 1 was standing between YHWH and you, at that time, to convey to you the 
word of YHWH, for you were afraid of the fire and did not go up on the 
mountain—saying: 


TEXTUAL NOTES 

5:1. that I proclaim (dober) to you. Literally, "which I proclaim in your ears.” 
Compare Jer 28:7. dbr in qal exists only in the participial form. It is possible that 
there were also other forms in the qal, but they were assimilated to pi c el; 4Q Dt' 
fr 1 (Duncan 1989 Fig. 17). this day MT and others have hywm hywm hzh; 
LXX: bywm hzh. 

study them. The root Imd (‘study’ in qal, ‘teach’ in pi'el) appears in the 
Pentateuch only in Deuteronomy (cf. the Note to 4:1). 

2-3. The LXX has second-person plural forms instead of the first-person 
plural forms of the MT. This seems to be "harmonization” with the style of vv 
1,4-5. 

but with us. Hebrew 3 tnw 3 nhnw, ‘with us, even us’, an independent pronoun 
added to give strong emphasis. Cf. Hag 1:4: lkm 3 tm ‘for you yourselves’; cf 
G* c S135g. 

the living, all of us here today. MT: literally, "here today all of us living” (ph 
hywm klnw hyym). LXX and 4Q Dt" col. 2:7 [ibid.]: ‘here today all of us living 
today’ (twice hywm) (cf. 4Q Phyl. A. D/D 6). 
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4-5. Face to face YHWH spoke to you on the mountain out of the fire—I was 
standing between ... for you were afraid of the fire and did not go up to the 
mountain — saying. The last word of v 5, le( y )mor ‘saying’ is the continuation of 
v 4. The bulk of v 5 is either a parenthetical statement or a circumstantial 
clause, “I standing between,” in other words, “while I was standing between.” 
Peshitta and Vg translate the last word le( y )mor as a finite verb, ‘and he said’ 
(Peshitta: w y mr; Vg: et ait), prefacing the Ten Commandments. 

5. I was standing. LXX, Samaritan text, Syriac, and 4Q Dt n col. 2:9 (White 
1990, 272): w y nky with waw conjunctive. 

word of YHWH. The LXX, Samaritan, Pentateuch, Peshitta, Vg, and 
4Q Dt" col. 2:10: words of YHWH. Peshitta and 4Q Dt n , col. 2:10 (White 
1990, 272) add to YHWH: y lhyhm, ‘your God’. 

NOTES 

5:1. Moses summoned all the Israelites. The verb qr y here does not mean ‘to 
call’ but ‘to summon’ and ‘to convene’; cf. Num 10:3: lemiqra y ha c edah ‘to 
summon the community’. It appears again in connection with the summoning 
of the people for the covenantal assembly at the plains of Moab (29:1) and in 
connection with the convening of the people before the death of Joshua (Josh 
23:2). In the context of these assemblies we always find leaders of the tribes, 
elders, judges, and the like; compare Deut 5:20 (see the Note ad loc. and Josh 
23:2; 29:9 [cf. Perlitt 1969, p. 78]). Compare also the covenantal assembly at 
Shechem (Josh 24:1), where we have two verbs for convening the tribes of Israel 
and its leaders: y sp ‘assemble’ and qr y ‘summon’: “Joshua assembled all the tribes 
of Israel at Shechem. He summoned Israel’s elders and its heads, judges, and 
officers.” As remarked in the Note to 1:1, such gatherings were held at covenan¬ 
tal assemblies in Israel and in the ancient Near East. 

all the Israelites. Compare 1:1 and the Note ad loc. 

hear, O Israel. This is the only verb in the passage formulated in the singular 
because, like re y eh ‘see’ (cf. 1:8), it bears the character of an interjection. Com¬ 
pare the Note on 4:1, and see also 20:3. 

observe them carefully. See the Note on 4:6. 

2-3. These two verses formulated in the first-person (plural) disrupt the 
address of Moses, styled in the second-person (plural). They constitute, in fact, 
an explanatory gloss, which comes to solve a major problem in the theology of 
Deuteronomy. According to Deuteronomy, the people addressed by Moses on 
the plains of Moab and sworn there to keep the covenant (26:16-19; 29:9-14) 
must also keep loyalty to the Sinaitic covenant (the Decalogue, chap. 5), in spite 
of the fact that the new generation addressed by Moses on the plains of Moab 
was not present at Horeb. According to the traditions in Numbers and Deuter¬ 
onomy, the Exodus generation, which stood at Sinai, died out during the forty 
years of wanderings in the desert (cf. Num 14:23, 30; Deut 1:35; 2:14-16). In 
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order to make the Sinaitic covenant binding for the new generation, the author 
had to make the Israelites declare that the Sinaitic covenant was actually di¬ 
rected to them and not just to their fathers: “not with our fathers . . . YHWH 
made this covenant, but with us, the living, all of us here today.” The genera¬ 
tion that stands on the plains of Moab is then conceived as standing at Sinai. 
Compare 4.10, “when you stood before YHWH your God at Horeb” (and see 
the Note there). 

A similar explanatory digression is found in Deut 11:2-9. There the author 
stresses the fact that the signs and miracles done by God at the Exodus were 
experienced, not by the sons of the listeners (who are the ones actually being 
spoken to), but by the listeners themselves (11:7; cf. 29:1). The blurring of 
generations concerning the covenantal commitment is clearly expressed in 
29:13-14: “I make this covenant not with you alone, but with those who are 
standing here with us this day . . . and with those who are not with us here 
this day.” The notion of the eternal validity of the covenant is found in Assyrian 
treaties. Compare the beginning of the vassal treaties of Esarhaddon: “This is 
the treaty of Esarhaddon, king of the world . . . with Ramataya . . . with his 
sons, grandsons . . . with all those who will live in the future” (ANET 3 , p. 
534, lines 1-12), and the beginning of the Aramaic treaty from Sefire: “A treaty 
of Barga’ya, king of Ktk, with Maltre‘1, the son of Attarsamak, king of Arpad; a 
treaty of the sons of the sons [and the offspring] of Barga^a with the offspring of 
Matti c el . . . and with his sons who will come up after him” (1. A: 1-5; see 
Fitzmyer 1967 and see Weinfeld 1976b, pp. 391-92). 

Israel throughout its generations is thus presented in Deuteronomy as one 
body, a corporate personality. In passages addressed to the new generation, we 
find phrases that suit only the Exodus generation: “you refused to go up” (1:26); 
“in Egypt before your eyes” (1:30); “you have seen all that YHWH did before 
your very eyes in the land of Egypt” (29:1). Especially striking is 29:15, where 
the experience of the Exodus generation intermingles with the experience of the 
generation of the conquest: “You know that we dwelled in the land of Egypt and 
that we passed through the midst of various other nations [bordering on Ca- 
naanj. 

In order to remove the; gap between the two generations, the author resorts 
to polemical notes, using an adversative tone, lo } . . . ky ‘not . . . but’: “not 
with our fathers . . . but with us” (5:3); ‘‘not your children . . . but it was 
with your own eyes” (11:2, 7); ‘‘not with you alone . . . but . . . with those 
who are . . . here and those who are not here” (29:13-14). For such usage in 
the polemics of Jeremiah, see Weinfeld 1976a. 

This perception of a continuous covenant was born at the time of Josiah, 
when the people gathered in Jerusalem to make a covenant with YHWH con¬ 
cerning the “book of the covenant” (= the book of Deuteronomy, cf. 2 Kgs 
23:1-31; see the Introduction $4). The people then identified themselves with 
those who stood at Sinai and on the plains of Moab, and, like their ancestors, 
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pledged to keep the law of Moses. Although the book of Deuteronomy is ad¬ 
dressed to the generation entering the land of Canaan, the actual audience of 
the book belongs to the Josianic period On the literary fiction in Deuteronomy, 
the people in the period of Josiah spoken to as the Israelites of the Mosaic 
period, see Hoffmann 1982-83. 

This cyclic concept of all generations being present at the Exodus and the 
Sinai revelation has been perpetuated in Jewish tradition to the present. On the 
Passover night the following proclamation is to be recited: “In every generation 
each one has to see himself as if he was freed from Egypt. . . Not only our 
ancestors had he, the Holy one blessed be his name, released from Egypt, but he 
also released us with them, as it is written: ‘and us he freed from there’, etc. 
(Deut 6:23). (Cf. m. Pesah. 10:5, supplemented by a statement common in all 
Passover Haggadah versions.) The sentence “Not only our ancestors,” etc., re¬ 
sembles the phrase of Deut 5:3 discussed above. On the perpetuity of the Sinai 
covenant in Jewish tradition, see the Note to 4:10. 

2. made a covenant. Literally, “cut a covenant”; cf. the Note on 4:6. 

3. It was not with our fathers that YHWH made this covenant. In accordance 
with the discussion in the introductory Note to vv 2-3, this is meant to say that 
God’s real intention was to conclude the covenant with the new generation and 
not with the old, sinful one; cf. the commentary of Don Isaac Abravanel: It was 
known to him (God) that they (= the first generation) would not enter the land 
and would not fulfill the commandments, so he established the covenant for the 
next generations and therefore it says: “with us here today.” 

Ibn Ezra expounds: “Not only with our ancestors but also with us.” Com¬ 
pare the Passover liturgy quoted above. Others understand it as meaning, not 
with the Patriarchs, Abraham, Isaac, and Jacob (1:8; 4:31, 37; 7:8, 12; 8:18; 9:5; 
etc.), with whom God also concluded a covenant, which, however, is entirely 
different from the Sinaitic one. The covenant with the Patriarchs is a covenant 
of grace, a divine promise to give them the land (cf. Weinfeld 1970-72), while 
the Sinaitic covenant is an obligation imposed on Israel to observe the law. 

the living , all of us here today. Compare 4:4: “all alive today.” In 29:14 even 
“those who are not with us here today” are included in the covenant. Here, with 
the Sinaitic covenant, the author is more scrupulous and adds 3 elleh ‘those 
(here)’, the whole phrase, literally, “with us, we, those, the living, all of us here 
today.” 

4. face to face YHWH spoke to you. Hebrew: panim bepanim, literally, “face 
in face ” The phrase is to be compared with the more common one (Gen 32:31; 
Exod 33:11; Deut 34:10) panim 3 el panim ‘face to face’. See Exod 33:11: 
“YHWH spoke to Moses face to face.” But the concept of face-to-face encoun¬ 
ter of the people with God is foreign to Deuteronomy (see 4:15 and the Note 
ad loc ). Besides, it was only with Moses that God spoke face to face (Num 12:8, 

mouth to mouth,” and cf. Deut 34:10). It is therefore possible that the author 
deliberately obscures the more common phrase panim 3 el panim by substituting 
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panim bepanim. Compare c ayin be'ayin, literally, ‘eye in eye’, used in the context 
of divine revelation in Num 14:14 and Isa 52:8, meaning "directly.” 

on the mountain out of the fire. This is an important theologoumenon in the 
description of the revelation in Deuteronomy (4:12, 15, 33, 36; 5:19, 21, 23; cf. 
also 9:10; 10:4). 

5. / standing between YHWH and you, at that time, to convey to you the 
word of YHWH. This parenthetical statement (see the Textual Note) is an 
intrusion, as might also be deduced from the phrase “at that time,” ba c et hah P 
(see the Note on 1:9). It seems to contradict the previous statement in v 4 
about God speaking to the people face to face and other instances in Deuteron¬ 
omy, which say that God spoke directly to the people (5:19; 4:12, 15, 32-33, 36; 
10:4). Some scholars would, therefore, ascribe this verse to a late editor who 
reacts critically to v 4, noting that there was no direct contact at all between 
YHWH and the people and that even the Decalogue was transmitted by Moses, 
the mediator. As Dillmann, Driver, and others have noted, however, the glossa¬ 
tor does not deny the fact that the people heard "the voice” of God; he only 
argues that the people needed an interpreter in order to understand the words of 
YHWH, which were indistinct and unclear. This tradition about Moses as the 
mediator between God and the people at the Sinai revelation is actually pre¬ 
served in the Elohistic (?) source of the Tetrateuch. Thus we read in Exod 19:9, 
"I come unto you in a thick cloud so that the people may hear when I speak 
with you.” See also Exod 19:19: "Moses speaks and God answers him in a 
thunder-voice [qol]. ” According to A. Toeg (1977, pp. 48-59), Deuteronomy 5:5 
is rooted in the basic tradition of Exod 19-24, which does not yet posit a 
revelation to the whole nation but ascribes the Sinai revelation solely to Moses 
This view has been adopted, in Toeg’s opinion, by the glossator of Deut 5:5, 
who inserted the harmonizing parenthesis, which recalls the old idea about the 
exclusive revelation to Moses. 

The tension between the two approaches, reflected in vv 4 and 5, has been 
resolved by the sages, who stated that the first two of the Ten Commandments 
were heard by the people from the mouth of God (note that in the first two 
commandments God speaks in the first person, whereas from the third com¬ 
mandment onward God is referred to in the third person), while the rest was 
heard by Moses alone (b. Mak. 24a; Hot. 8a). The rabbis understood Moses’ 
position here as mediator and deduced from this verse that a mediator/transla¬ 
tor should be present at the recital of the Torah: "Just as the Torah was given 
through a middleman (srswr) so we ought to handle it through a middleman”; 
and in connection with this, Deut 5:5 is mentioned there (y. Meg 4:1, 74d). 
Rashi, in his comment to v 4, used the simile of the middleman in a different 
manner, thus solving the contradiction with v 4. He quotes Rabbi Berekiah, 
saying, "Thus said Moses: ‘I do not mislead you as the middleman does between 
the seller and the buyer, because the seller himself speaks with you’ ” (para¬ 
phrase of the saying in Pesiq. R. 21 [Ish-Shalom 1880, p. 102]). In this way 
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Rashi reconciles the contradiction between v 4, which states that God spoke 
with the people face to face, and v 5, which says that Moses was standing 
between God and the people. Rashi tries to show that both facts are true: God 
spoke to the people in the presence of Moses the mediator. 

for you were afraid of the fire and did not go up on the mountain. This is the 
second part of the gloss, which, like the first one, aims to rectify a statement in 
the previous verse. In v 4 it was said that God spoke on the mountain out of the 
fire. The glossator comes to harmonize this with the old tradition. In agreement 
with Exod 20:15 that “the people fell back and stood at a distance” (cf. Exod 
20:21, and see the Note to v 24), the glossator adds here that the people did not 
ascend the mountain out of fear. According to another tradition (J?), the people 
were prohibited from ascending the mountain (Exod 19:12, 21, 24; cf. 34:3) in 
order to prevent their “seeing” the Deity, but this is not in line with Deuteron¬ 
omy, which never speaks of “seeing” God but only of “hearing” him (cf. the 
Note on 4:12). 


COMMENT 

The main topic of this unit, which opens the second prologue of Deuteron¬ 
omy, is the covenant at Horeb in its relation to the covenant at the plains of 
Moab. The author presents the people of Israel as participating in both cove¬ 
nants. In the first covenant they listened to God himself proclaiming the Deca¬ 
logue (vv 6—19[22]), but as they were afraid to hear God’s voice after the first 
shocking experience (vv 20[23]—23 [26]), God made an agreement with the peo¬ 
ple that only Moses would continue to listen to him and would later deliver his 
law to the people. This law, contained in chapters 12-26, was proclaimed by 
Moses at the plains of Moab, where the people pledged obedience (26:16-19). 

Such a presentation of events stands in contradiction to the Exodus tradi¬ 
tions, according to which not only the Decalogue but also the other laws were 
given to Israel at Sinai (Exod 24:3-8). A middle position was taken by the 
priestly author of the Pentateuch, who ascribed to Moses at Sinai the laws of the 
Tabernacle and the sacrifices (Exod 25-29; Lev 1-7), as well as other laws, such 
as the laws of shemitta and Jubilee (Lev 25); but at the same time, he also 
ascribed to Moses the lawgiving at the plains of Moab, especially laws connected 
with the conquest of the land and its allotment (Num 33:50-56; 35:1-8; 36). 

Deuteronomy, however, left for Horeb only the great experience of revela¬ 
tion and the Decalogue. The rest of the law was given, according to Deuteron¬ 
omy, to the people at the plains of Moab on the verge of their entering the land 
and was thus linked to the Shechemite covenantal tradition (chap. 27). 

In the description of the revelation, the author is dependent on the Exodus 
tradition. Following Exod 20:18-21, the author describes how the people feared 
the direct contact with God and asked Moses to be their mediator (5:24-25). In 
a manner similar to Exod 24:12, where Moses is given the two tablets (with the 
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Decalogue), on the one hand, and the written Torah and Miswah to instruct the 
people, on the other, so in Deuteronomy Moses receives from God the two 
tablets (5:19) but is also asked to accept the rest of the law from YHWH and to 
teach the people the Miswah and the laws before they enter the land. The 
cosmic phenomena that accompanied the revelation at Sinai—fire, cloud, and 
thunder (Exod 19:9, 16; 20:18)—are also found here (5:19, 22). What is missing 
are the lightning (Exod 19:16; 20:18) and the sound of the horn (Exod 19:16; 
20:18), apparently because of the more abstract nature of the revelation in 
Deuteronomy (see below). 

In the description of the great experience of the revelation at Sinai, chap. 5 
has much in common with chap. 4. In chap. 4 the terrible spectacle of revela¬ 
tion is described: “The mountain was ablaze with fire . . . darkness, cloud, and 
thick mist” (v 11). The same description is found in 5:19-20. By the same token 
the uniqueness of Israel in its hearing the voice of God out of fire is expressed in 
chaps. 4 and 5 with similar wording: “Has any people heard the voice of God 
speaking from the midst of a fire, as indeed you have, and survived?” (4:33). 
“For what mortal ever heard the voice of the living God speak out of the fire, as 
we have, and lived?” (5:23). 

In the center of chap. 5 stands the Decalogue, the creed of ancient Israel, 
connected with the Sinaitic covenant, which precedes the Shema c pericope 
(6:4-9), which in turn constitutes the creed of the plains of Moab. Both creeds 
were recited in the Temple every day during the period of the Second Common¬ 
wealth (m. Tamid 5:1) and were recited daily in the Jewish liturgy; cf. also the 
Nash papyrus (second century b.c.e.), which contains the Deuteronomic text of 
the Decalogue, followed by the Shema c passage; also the Qumran phylacteries 
(see the “Introduction to the Decalogue” below). 


THE DECALOGUE (5:6-18) 

INTRODUCTION 

As will be indicated in what follows, one should distinguish between the 
original, short form of the Decalogue and the expanded form developed in later 
times. Concerning its date, one should admit that although we do not have any 
concrete evidence about the date of the original Decalogue, it is nevertheless 
clear that during the times of Hosea the prophet (eighth century b.c.e.) it was 
already existent (Hos 4:2; cf. Jer 7:9). The quotations of the Decalogue in Pss 
50:7, 18-19; 81:10-11 also point to an early existence of the Decalogue in 
northern Israel (see especially Ps 81:5: “he laid testimony/creed in Joseph”). 

The basic injunctions have affinities with ancient Israelite literature, such as 
Exod 23:12, 34; 34:7, 14, 17, 21; Lev 19:3-4, 11-12, 30, 36, and are especially 
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imbued with ancient, cultic, priestly terminology. Thus the phrase “I am 
YHWH . . . you shall have no other gods' ' Cny YHWH . . . y ll yhyh Ik } lhym 
} hrym , literally, 'there will be no other gods to you’) is a characteristic coinage of 
priestly theology, as for example, "I am YHWH . . . who brought you out 
from Egypt to be a God to you” (Num 15:41; cf. Exod 6:6-7 etc.). Similarly, the 
phrases about the ‘‘sanctification (qds)" of the Sabbath and the prohibition of 
doing any work ( c sh kl mPkh) on the Sabbath are rooted in the priestly cultic 
instruction (see Note to v 12), and the same applies to respect for parents (cf. 
Lev 19:3; 20:9), theft, false oath, and more (Lev 19: 1 1-12). The priestly vocabu¬ 
lary here does not point to late post-Exilic style, as is usually maintained, but on 
the contrary to conservative priestly usage. 

Expansions of the Decalogue by motive clauses (see below) occur in both 
versions of the Decalogue, but in general the expansions in Exod 20 seem to be 
older than those of Deut 5. As shown in the Notes to Deut 5:6-18, there is no 
clear proof that the Exodus version was influenced by Deuteronomy. If we find 
in Exodus phrases that look Deuteronomic, such as byt c bdym ‘the house of 
bondage’, psl, tmwnh ‘carved image and likeness’, Isny ‘those who hate me’, 
Phby ‘those who love me’, wgrk y sr bs c ryk ‘the alien (resident) in your gate’, and 
lm c n y y rkwn ymyk ‘that your days may be prolonged’, we have to consider the 
possibility that these are genuine phrases of the northern Decalogue, which 
greatly influenced the Deuteronomic literature. By contrast, phrases and clauses 
introduced in the Deuteronomic Decalogue, such as smwr ‘observe’ instead of 
zkwr ‘remember’, the motivation clause of the Sabbath commandment (Deut 
5:14-15), the additional phrase in Deut 5:16, lm ( n yytb Ik ‘so that it may go well 
with you’, as well as the change of P thmd into P tPwh of the tenth command¬ 
ment, can all be explained on the basis of Deuteronomic ideology or phraseology 
(see the Notes). 

The thesis of F. L Hossfeld (1982) that the Deuteronomic version of the 
Decalogue is original and that the Exodus version is a reworked edition of it is 
hardly convincing, in spite of the industrious, scholarly labor put into his work. 
See detailed arguments in the Notes. 

1. The Ten Words 

Although in Exod 34:28 there is clear mention of “ten words,” it is not clear 
there to what they refer. It is possible that reference is made to the ritual 
Decalogue (Exod 34:17-26). In Deuteronomy, however, the “ten words” clearly 
refer to the Ten Commandments written on the two tablets and given to Moses 
after the revelation at Sinai (4:13; 10:4). The problem is how to count the ten. 
There are three systems of division: 

A. According to Philo (On the Decalogue 50-51) and Josephus (Antiquities 
of the Jews 3.91—92) the division of the Ten Commandments is as follows: (1) 
the unity of God; (2) prohibition of the worship of images; (3) false oath; (4) 
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Sabbath observance; (5) honoring parents; (6) murder; (7) adultery; (8) theft; (9) 
false witness; (10) covetousness. This division is followed by the Church Fathers 
(see Dillmann and Ryssell 1897, p. 222; Jacob 1923-24). 

B. According to Augustine, the Roman Catholic church, and the Lutherans, 
the injunctions concerning the oneness of God and the worship of images are 
considered to be one commandment, while the last “word” (covetousness) is 
counted as two: coveting another’s house and coveting another’s wife (cf. 
Dillmann and Ryssell 1897; Jacob 1923-24). 

C. The conventional Jewish division (alluded to in Jerome on Hos 10:10) 
takes the first verse of the Decalogue, “I am YHWH your God who freed you 
from the land of Egypt, from the house of bondage,” as a commandment by 
itself (see the Note ), while vv 7-10 are seen as the second commandment, and 
the verses P thmd and P tPwh as one (cf. Mek. R. Ishmael, Bahodesh, $8 
[Horowitz 1928, 233-234]; Tg. Ps.-f. and Jewish medieval commentators). One 
must admit, however, that this view is not the exclusive one in rabbinic litera¬ 
ture. Thus we read in Sipre on Numbers ($112 [Horowitz 1928, p. 121]): 

R. Ishmael says . . . “Because he has spurned the word of the Lord” 
(Num. 15:31)—means who spurned the first commandment as said to 
Moses by the Great One: “I am YHWH your God; you shall have no 
other gods beside me.” Similarly the Rabbinic saying that y nky and P 
yhyh Ik were heard from the mouth of the Great One” may also indicate 
that we are dealing with one commandment, and to be sure, this tradi¬ 
tion is brought in TB Horayot 8a in the name of a Tanna of R. Ishmael’s 
school. (And cf. b. Mak. 24a.) 

The various Masoretic divisions of the text actually reflect all three of the 
systems mentioned before: 

A. According to the superior accentuation (ht c m h c lywn), which divides the 
text according to “words,” in contrast to the lower accentuation (ht c m hthtwn), 
which divides the text according to verses (pesuqim), the first “word” contains 
the verse “I am . . . from the house of bondage,” whereas the second encom¬ 
passes the verses “You shall have no other gods” until “those who keep my 
commandments.” This represents the conventional Jewish division, but—as will 
presently be shown—Jewish tradition knew other divisions too. 

B. The lower accentuation (ht ( m hthtwn), which divides the text according to 
verses (pesuqim), sees vv 6-7 as one verse (pasuq), which overlaps the division of 
Philo, Josephus, and the Church Fathers. 

C. According to the Masoretic division of the text into sections, parashoth 
(petuhah or setumah), the first parasha starts with “I am YHWH,” the second 
with “you shall not take the name of YHWH,” while the last commandment 
(covetousness) has two parashoth. This fits the Roman Catholic and the Lu¬ 
theran enumerations. 
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It seems, therefore, that in the early Jewish tradition there was no fixed 
system of division of the Decalogue (cf. most recently Breuer 1990). 

The Masoretic division into sections has in fact its coherence because vv 6- 
10 represent from a formal point of view a complete unit for itself (unity of God 
and prohibition of idolatry), whereas v 18 was treated by Deuteronomy as two 
separate commandments: coveting one’s wife (T tt } wh) and coveting one’s prop¬ 
erty (T thmd). See the Note. 

From the point of view of contents, however, it seems that one should divide 
the Decalogue into two parts. The first part consists of five injunctions pertain¬ 
ing to the divine and thus constituting particular Israelite commandments: mon¬ 
otheism, the prohibition of foreign worship, prohibition of using the divine 
name for a false oath, observing the Sabbath, and honoring parents (on the 
nature of the latter, see the Note). Each of these injunctions contains the 
phrase “YHWH your God”; the first occurs right at the beginning, the second 
in the motive clause for the prohibition of foreign worship, the third in the main 
clause of commandment three, the fourth in the expansion of the fourth com¬ 
mandment, and the fifth in the reward formula attached to the fifth command¬ 
ment. In contrast to the second pentad, which has no motive clauses or expan¬ 
sions, the first pentad abounds with motive clauses and literary expansions. This 
can easily be explained. In contrast to the second pentad, which reflects social 
morality based on natural reason guided by the principle of reciprocity, which is 
common to mankind (cf. the Philadelphia inscription mentioned below, $5), the 
first pentad reflects particular religious-spiritual duties that need explanation and 
inculcation. The first pentad forms, then, a list of duties relating to the divine 
sphere, while the second contains rules pertaining to the human-social sphere. 
Both pentads together express love of God and love of man, respectively. In¬ 
deed, in the New Testament (Matt 19:18-19 etc.) and other early Christian 
writings, as well as in the Apocrypha and rabbinic literature (cf. Urbach 1978, 
pp. 79-80), the second pentad appears as the embodiment of the command 
"You shall love your neighbor as yourself” (Lev 19:18), while the first pentad 
represents, as it were, the command “You shall love YHWH your God with all 
your heart” (Deut 6:5). See Flusser 1990. If the two tablets each contained five 
commandments (as tradition has it), then this dual nature of the Decalogue is 
even more salient; for the two tablets of the covenant in history and art tradi¬ 
tion, see Sarfati 1990. 

2. The Decalogue: Its Nature and Its History 

The peculiarity of the Decalogue does not express itself in its contents, for 
almost all of the commandments are found in a similar form elsewhere in the 
Pentateuch. Thus the prohibition of idolatry, swearing falsely, the observance of 
the Sabbath, respecting parents, prohibition of murder, adultery, theft, and false 
witness all appear again and again in the various laws of the Pentateuch. For 
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example, the ancient collection of laws called "the book of the covenant," which 
is adjoined to the Decalogue in the book of Exodus, already opens with the laws 
concerning idolatry: "With me, therefore, you shall not make any gods of silver, 
nor shall you make for yourselves any gods of gold” (Exod 20:23 [Hebrew, 
20:20]). In this same collection of laws almost all of the other commandments 
given in the Decalogue are found in the following passages: observance of the 
Sabbath (23:12); respecting parents—which, however, is formulated in the neg¬ 
ative (21:15-16)—see below; murder (21:12); kidnapping and theft of property 
(21:16, 27; 22:1-3); and false witness (23:1). What makes this collection of 
commandments peculiar is its specific nature: it is a creed, a basic formal affir¬ 
mation in the religion of Israel. 

Let us, then, state the particular and most characteristic features of the 
Decalogue. 

A. In contrast to the ordinary laws, the enactment of which depends on 
particular personal or social conditions, such as sacrifices conditioned by certain 
circumstances of the individual (vows, sin offerings, etc.) and of the community 
(the Temple service), or other ordinances dependent on specific circumstances, 
such as the laws of purity, release of land, and liberation of slaves (Shemittah 
and Jubilee, the civil code and laws of matrimony, the priestly dues, etc.—in 
contrast to these, the ordinances of the Decalogue apply to every individual in 
Israelite society. Every Israelite commits himself not to practice idolatry, not to 
swear falsely, to observe the Sabbath, to honor parents, not to murder, not to 
commit adultery, not to steal, not to give false witness, and not to covet. Every¬ 
one is apt to commit such things, regardless of personal status or environment or 
period of life; therefore everyone is warned to abstain from them. 

Indeed, according to Deuteronomy, the Decalogue was given for people in 
the desert without land and state, whereas the rest of the law was given for the 
people due to enter the land. 

B. The Decalogue is for the most part formulated in the negative, and even 
the "positive" commandments (observance of the Sabbath and honoring par¬ 
ents) are in fact prohibitives. 1 The observance of the Sabbath is clarified explic¬ 
itly by way of prohibition: “Six days you shall work . . . but the seventh day is 
a Sabbath . . . you shall not do any work” (Exod 20:9-10), whereas the main 
object of the commandment to honor parents is to prevent offense or insult, as 
implied by the various and related laws in other collections of laws: beating 
(Exod 21:15), cursing and disgraceful conduct (Exod 21:17; Lev 20:9; Deut 
27:16), rebellion and disobedience (Deut 21:18-21). In Lev 19, which refers to 
the Decalogue (see below), the command is indeed formulated in the negative 
by the opposite of "honor”: "You shall each fear his mother and his father” (v 3; 
see Note to v 16.) 

1 Accordingly, some have incorrectly tried to change the formulation of these two com¬ 
mandments; see, e.g., Rabast 1949, pp. 35ff.; Nielsen 1968, pp 84ff. 
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The inclination toward a negative formulation is due to the overall character 
of this group of commandments, which sets forth the basic conditions for inclu¬ 
sion in the community of Israel, conditions that were transmitted to the people 
through the prophet who first conveyed to them God’s word and God’s will. 
These conditions determine what a member of this special, divine community is 
to refrain from doing. 

A similar state of affairs can be found in the set of commands that Jonadab, 
son of Rechab, father of the house of the Rechabites, passed on to his sons: 
“You shall not drink wine . . and a house you shall not build and a seed you 
shall not sow and a vineyard you shall not plant ... so that you may live many 
days on the land you inhabit (Jer 35:6-7). 2 I will present below a parallel from 
the Hellenistic world, where we find a set of prohibitions given by the god to the 
founder of the temple, a set of prohibitions to which the worshipers commit 
themselves with an oath. 

C. The commandments of the Decalogue are precisely and concisely formu¬ 
lated and contain a typological number (ten) of commands. As has been indi¬ 
cated, the text of the Decalogue has, with time, undergone expansion and 
revision. This process is most conspicuous with respect to the commandment of 
the Sabbath: the explanation for the observance of the Sabbath in the book of 
Deuteronomy is completely different from that found in the book of Exodus 
(see the Note to vv 12-15). Besides this instance, expansions and revisions can 
be discerned in the present form of the Decalogue as a whole (see the Notes). 
The original Decalogue can be reconstructed as follows: 

1 I, the lord, am your God; you shall have no other gods besides me. 

2. You shall not make for yourself a sculpture and image. 

3. You shall not swear falsely by the name of YHWH your God. 

4. Remember to keep the Sabbath day. 

5. Honor your father and mother. 

6 You shall not murder. 

7. You shall not commit adultery. 

8. You shall not steal. 

9 You shall not bear false witness against your neighbor. 

10. You shall not covet the house of your neighbor. 

It is true, there is no uniformity of rhythm here, and the commandments can be 
divided into three groups according to their length (cf. Fohrer 1965 and 1979, 

2 The Rechabites also observe their laws because they are “the commandments of their 
father” (vv 14, 16, 18); cf. Gerstenberger 1965, no. 17. 
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pp. 73-74): (1) commandments with four stresses or more (the first, the second, 
the third, the ninth, and the tenth); (2) commandments with three stresses (the 
fourth and the fifth); (3) commandments with two beats (the sixth, the seventh, 
and the eighth). But there is no reason to view the whole, on this basis, as 
secondarily and artificially contrived. The length of the sentence and its rhythm 
depends on its content, and some topics cannot be fully expressed in only two 
words. Moreover, formal heterogeneity by itself is no indication of an eclectic 
and secondary compilation, as certain scholars assume; original collections of 
sayings of varying length are found in the Bible and in the literature of the 
ancient Near East (cf. Cazelles 1969, p. 16 n. 27). Accordingly, there is also no 
justification to reformulate the two affirmative commandments in the negative 
in order to attain a unity of form. 3 At the same time, the structure of the 
Decalogue does reveal some unifying features: their short form, the typological 
number ten, the arrangement into two groups (commandments concerning man 
and God and commandments concerning man and his neighbor; see above). 
These features testify to the integrity of the unit. A form and structure of this 
kind permit the engraving of the commandments on stone tablets and their 
memorization, which implies that these commandments comprise a set of fun¬ 
damental conditions that every Israelite was obliged to know and learn. 

D. The commandments are essentially “categorical imperatives” of universal 
validity, above time and independent of circumstances (see Alt 1934, 1.321-22). 
No punishment is prescribed and no details or definitions are given. Accord¬ 
ingly, it is doubtful whether these commandments would satisfy the needs of 
the legislator or the citizen or the courthouse itself. One might ask what kind of 
theft is treated in the eighth commandment and what would be a thief’s punish¬ 
ment; does murder apply to one’s fellow only or to any human being; what kind 
of work is prohibited on Sabbath (contrast Exod 34:21; 35:3; Num 15:32-36); 
and more. But such questions are irrelevant, because these commandments are 
not intended to be concrete legislation, rather a formulation of conditions for 
membership in the community. Anyone who does not observe these command¬ 
ments excludes himself from the community of the faithful. This is the function 
of the Decalogue. The definition of laws and punishments is given in various 
legal codes, but this is not the concern of the Decalogue, which simply sets forth 
God’s demands of his people. Most instructive in this respect is the last com¬ 
mandment: “Do not covet.” As B. Jackson has shown (1975a), there is no 
justification for challenging the traditional interpretation of V thmd as mere 
coveting (see Greenberg 1990, p. 108). This is a command that cannot be 
enforced, hence violators cannot be punished by men. This command consti- 

3 Compare Cazelles’ attempt in 1969. According to p. 16, the Sabbath commandment 
originally read, “You shall do no work on the Sabbath day (P t c sh mPkh bywm hsbt),” 
whereas the commandment “you shall honor your father and your mother” was added 
later under the influence of wisdom literature. 
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tutes a violation of ethics, which can be punished by God alone. In other words, 
this is not law in the plain sense of the word but the revelation of God’s 
postulate, as are the other commands of the Decalogue. 

Indeed, the commandments are called debarim ‘words’ and not huqqim 
‘laws’ (cf. Exod 20:1; Deut 4:13; 5:19; 10:4; see Ehrlich 1909, p. 340). Further¬ 
more, in rabbinic literature the Ten Commandments are named ‘Aseret ha - 
dibberot. Dibberot is the plural formation of dibber, a noun that has the mean¬ 
ing of divine prophetic revelation (Gruber 1982), as may be learned from Jer 
5:13: “the prophets shall prove mere wind, and the dibber [divine word] is not in 
them.” The “words” of the Decalogue were therefore conceived not as the 
other “laws” of the Pentateuch but as divine commands given by revelation, 
which are different altogether from the “laws” that could be enforced by an 
earthly court. 

E. The commandments are formulated in the second-person singular, as if 
they were directed personally to each and every member of the community. 
Philo astutely indicated that an individual might evade a command given to a 
whole group, “because he takes the multitude as a cover for disobedience” (On 
the Decalogue 30), which is not the case with a command addressed to the 
individual. Philo thus stresses the I-Thou relationship, the importance of which 
is expressed in the writings of Martin Buber. 4 Buber did, in fact, apply the idea 
to the Decalogue (1964, pp. 100-2), but he did not use the literary-critical 
criterion with respect to the character and origin of the apodictic style of bibli¬ 
cal law. A. Alt’s distinction between the casuistic and apodictic forms of biblical 
legislation has deepened our understanding of the style of biblical law (see Alt 
1934). He pointed out the uniqueness of the apodictic style and, more precisely, 
the peculiarity of the prohibitive and prescriptive commandments in the legisla¬ 
tion of the Bible. 5 Unlike the casuistic style typical of both ancient Near East¬ 
ern and modern law, the apodictic formulation, either negative or affirmative, is 
alien to ihe legal sphere. It seems now that it originated in a covenantal ritual in 
which the king stood before his subjects and imposed their duties upon them 
(Weinfeld 1973c, pp. 70-71). The Decalogue is indeed considered to consist of 
obligations that the king, who appears personally before his subjects, imposes 
upon them his commandments. 

F. It should be indicated that the Decalogue is not a set of abstract moral 

4 1 and Thou, trans. R. G. Smith (Edinburgh, 1937). For the development of the work, 
see R. Horowitz, "The Development of Buber’s / and Thou," Proceedings of the Israel 
Academy of Sciences 5.8 (1975). 

5 Alt included in the apodictic category both commandments formulated in the third 
person and declarations in the participial form (Exod 21:12, 15-17). Later studies further 
sharpened distinctions, showing that the commandments in the second person cannot be 
placed on the same plane with the above-mentioned commandments, cf. Weinfeld 
1973c. 
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rules like those found in other bodies of law, such as “love your neighbor as 
yourself” (Lev 19:18), “You shall love the stranger” (Deut 10:19), “justice, 
justice shall you pursue” (Deut 16:20); accordingly, there is no justification for 
the claim that the Decalogue constitutes the epitome of Israelite morality. The 
Decalogue is, rather, a fundamental list of concrete commands applicable to 
every Israelite, comprising the essence of God's demands from his confederates. 
To the first part of the list is assigned those particular commandments which 
express the people of Israel’s special connection with their God. This relation¬ 
ship requires exclusive loyalty (as opposed to the multiple loyalty of idolators), 
the prohibition of sculpted images and of the false swearing by God’s name, the 
obligation to observe the Sabbath and to honor parents. The second part of the 
list has a socio-moral character and includes the prohibition of murder, adultery, 
theft, false witness, and coveting another’s wife and property. 

Honoring parents is quite suited to serve as a connecting link between the 
two sets of commandments, those dealing with man-God relations and those 
dealing with man-man relations, because father and mother belong to an au¬ 
thority higher than man, and they constitute an authority to be respected simi¬ 
larly to God. The medieval commentator Ibn Ezra discerned a gradation in the 
order of the second set of commandments: first, murder, which entails destruc¬ 
tion of body; second, adultery, which is violating another’s body; (?) third, 
taking by force another’s property; fourth, crime against another’s property, not 
by physical force but by mouth; and finally, coveting, which is neither by force 
nor by mouth, but through mere intention. 

3. Other Law Collections that Resemble the Decalogue 

Another place in the Pentateuch in which a set of commandments similar to 
the Decalogue is found is Lev 19 (for an analysis of this chapter, see, recently, 
Schwartz 1980). This, to be sure, is the only chapter of the holiness code (Lev 
17-26) that contains a combination of religious and moral laws such as those of 
the Decalogue. The other chapters of this code are not so heterogeneous; each 
chapter treats a specific law. 

It must be admitted that the common denominator of all of the laws in this 
chapter is the idea of holiness (Schwartz 1980); but it is clear, nevertheless, that 
the chapter as a whole is based on the Decalogue. The Rabbis, in fact, learned 
from Lev 19:1 (“Speak to the whole Israelite congregation”) 6 that this chapter 
was proclaimed in full assembly (behiqqahel). Indeed, the revelation on Mount 
Sinai is called yom haqqahal ‘the day of the Assembly’ (Deut 9:10, 14; 18:16; 

6 Sipra, Qidd. and Wayyiqra Rab. 24.5 (Margaliot 1953-60, p. 647) in the name of 
Rabbi Hiyya. The homily is influenced by Exod 35:1: “Moses then convoked the whole 
Israelite community.” See also Schwartz 1980, p. 26. 
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and see below). Later on, in the midrashic discussions, 7 we find indications 
about the connection of this chapter to the Decalogue: “Why was this pro¬ 
claimed in full assembly? Because the essential parts of the Torah hang on it." 
Rabbi Levi said, “Because the ten commandments are included in it” (Wayyiqra 
Rab. 24.5). Compare the similar phrasing in Matt 22:40 (concerning the com¬ 
mandments “Love the Lord” and “Love your neighbor as yourself”): “On these 
two commandments hang all the law and the prophets” (cf. recently Flusser 

1985, pp. 172-73). 

Indeed, Lev 19 opens with a reference to the fifth, fourth, and first com¬ 
mandments of the Decalogue (honoring parents, observing the Sabbath, and 
prohibition of idolatry): “You shall each fear his mother and his father, 8 and 
keep my Sabbaths: I am YHWH your God. Do not turn to idols or make 
molten gods for yourselves: I am YHWH your God” (vv 3-4). 

The reference is chiastic (in reverse order), as is common with quotations 
from (and reference to) other texts (see Seidel 1978, pp. 1-97). The author 
opens with the fifth commandment (honoring parents), continues with the 
fourth (Sabbath), and concludes with the second (idolatry). Even within the 
sentence he changes the order of the components: the object precedes the 
predicate (not “you shall [each] fear his father and his mother” but “[each] his 
father and mother shall you fear,” and similarly concerning the Sabbath), and 
even the order of the objects themselves is interchanged: not “his father and 
mother” but “his mother and father.” 

These three topics recur, with slight variations, toward the end of this sec¬ 
tion, in vv 30-32: observance of Sabbath, appealing to ghosts and to soothsayers, 
and respecting the elderly. 9 Two of these topics (Sabbath and idolatry) conclude 
the holiness code in Lev 26:1-2, which testifies to their central importance in 
the author’s world view. 10 

In the continuation of Lev 19, we find commandments concerning theft and 
false witness and oaths (vv 11-12). The Rabbis found in this chapter (Wayyiqra 
Rab. 24.5) allusions to murder, “Do not stand against the blood of your neigh¬ 
bor” (v 16). 11 and adultery, “Do not degrade your daughter and make her a 

7 Sipra Qidd. $1; Wayyiqra Rab. 24.5 (Margaliot 1953-60. 

8 On the relation between “fear” and “honor,” see Note to v. 16. 

9 On the structural-stylistic similarity of vv 30-32 to vv 3-4, see Schwartz 1980, pp. 92- 
94. Honoring parents and honoring the elderly are also combined by Philo (On the 
Decalogue 165-67) in the fifth commandment. 

10 Note that Ezekiel constructs his admonition in chap. 20 around these two sins: idola¬ 
try and desecration of the Sabbath (vv 16, 18-20, 24). For the priestly origin of the 
Sabbath commandment in the Decalogue, see the Note to the Sabbath commandment. 

11 This law follows an injunction against slander (hlk rkyl), and it seems, then, that 
standing against someone’s blood” here means being involved in a plot against some¬ 
body by endangering his life; cf. Ezek 22:9: “slanderers Rnsy rkyl] were amidst you to 
shed blood.” 
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harlot" (v 29). It is possible that “You shall not commit adultery” is also the 
basis for the laws of mixing kinds (kiPaylm), of having intercourse with a slave 
girl, and of c orlah ‘uncircumcised fruits’ (= firstfruits of the tree) contained in 
this chapter (vv 25-29). In Deuteronomy 22:9ff. we find laws forbidding mix¬ 
ture of kinds next to laws on adultery, 12 which might explain the proximity of 
the laws on mixture of kinds and on intercourse with a slave girl in Lev 19:19- 
22. It seems probable that the law on “uncircumcised fruits" was attached to 
these laws by way of concatenation, a common way of arranging laws in the 
ancient Near East (on this phenomenon, see Paul 1970, pp. 106f. and Kaufman 
1978-79, p. 115). If the assumption of S. A. Kaufman regarding the connection 
between the falsification of measures and weights in Deut 25:13-16 and “You 
shall not covet” is correct (see Kaufman 1978-79, pp. 143-44), then Lev 19 
concludes in a way similar to the Decalogue (cf. vv 35-36). 

It should be added that like the Decalogue, which opens with the self¬ 
presentation of God, thus conferring authority on the laws that follow, the 
commandments of Lev 19 similarly open with “I am YHWH your God" (v 2), 
and this formula is repeatedly affixed to the various laws in the chapter. 

In view of all of this, it seems clear that Lev 19 comes to fill a gap in the 
priestly literature of the Pentateuch. In contrast to the Deuteronomic legislation 
that repeats the Decalogue as it appears in the book of Exodus, we do not find 
the Decalogue in the priestly legislation, even though it explicitly declares that it 
transmits the laws and rules that were given by YHWH “through Moses on 
Mount Sinai between himself and the Israelite people" (Lev 26:46; cf. 27:34). 
The absence of any reference to the Decalogue in the priestly legislation gives 
the impression that the main point is lacking. Accordingly, Lev 19 comes to fill 
this lack by giving us a “Decalogue” in a reworked and expanded form of its 
own. 13 

Yet it should be emphasized that although this chapter is essentially a varia¬ 
tion of the Decalogue, it does not come to replace it. Substantially, it is com¬ 
pletely different from the Decalogue itself. As I have said, the main characteris- 

12 According to Kaufman (1978-79, pp. 138-39), the whole legal section in Deut 22:9— 
23:19 relates to “you shall not commit adultery.” The laws of this group are the mixing of 
sorts, forbidden sexual relations, the exclusion of groups from religious communion with 
Israel (23:1-9), purity of the camp (23:10-15), and cultic prostitution (23:18-19), all of 
which relate to sexual matters. 

13 See Abrvaancl’s comments on Lev 19: “What is correct is that God ordered Moses to 
convoke the whole Israelite community that he warn them concerning these command¬ 
ments and remind them of the Ten Commandments and the principal laws, because all 
of this was preparation for the making of a covenant, which is written at the end of this 
book in the section °im behuqotai' [Lev 26:3], The Ten Commandments are not men¬ 
tioned as they were mentioned and given to Israel, because they do not come nor arc 
they mentioned here in order to announce them, as they were given to Israel, but . . 
only to be explained here.” 
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tic of the Decalogue is its applicability to each individual, regardless of 
circumstances. But this is not the case in Lev 19. Except for the laconic laws (vv 
3-4, 11, 13) that are paralleled in the Decalogue, all others in this chapter are 
contingent on the special circumstances in which they were given. The law of 
piggul ‘unclear sacrificial objects’ (vv 5-8) relates to one who sacrifices a well¬ 
being offering, the law of gifts for the poor (vv 9-10) obligates the landowner 
only, the warning against perverting justice (vv 1 5-16) concerns only the judge, 
the laws against mixed kinds (v 19) concern a field or vineyard owner, and so on; 
and the same holds true for the law of the ravished slave girl (vv 20-22) and the 
law of forbidden fruits (vv 23-25). The remaining commandments concerning 
idolatrous practices and the like (vv 26-29) are also accompanied by a detailing 
of the circumstantial background, and accordingly deviate from the “categorical 
imperative’’ characteristic of the Decalogue, as we have seen in paragraph D 
above. The sections on hatred in one’s heart and love of one’s neighbor (vv 17- 
18) are essentially paraenetic and constitute an appeal to the conscience; as I 
have emphasized, there is no place for such in the Decalogue, which contains 
realistic rules void of any abstraction. Finally, unlike the Decalogue, which does 
not include ritual laws at all (see below), Lev 19 does contain such laws (vv 5-8, 
21-22, 24-25). Accordingly, this chapter cannot be placed on the same plane 
with the Decalogue. 

In the framework of their investigations of the Decalogue, scholars have 
often compared it to other collections of laws and instructions in the Bible, 14 
but it is apparent that none of these collections possesses the same uniqueness 
that characterizes the Decalogue. I will investigate here the most prominent of 
these collections. 

1. Deuteronomy 27:14-26 comprises a collection of “curses” containing 
warnings of which the content (idolatry, incest, murder, dishonor of parents) 
somewhat coincides with the provisions of the Decalogue, but differs from the 
Decalogue in its orientation, form, and character. 

These warnings are not obligations imposed on the whole community but 
are aimed rather at those who commit their crimes in secret. This is the com¬ 
mon denominator of chap. 27, as Ibn Ezra and others have observed. It treats 
transgressions that are generally committed in secret, in a way that is difficult to 
discover, such as adultery (vv 20-23), trespassing, and misleading a blind person 
(vv 17-18), dishonor and contempt of parents, 15 perverting justice and taking 
bribes (vv 19, 25). As for the two offenses that are usually not committed in 
private (idolatry in v 15 and murder in v 24), only those committing these 
crimes in secret are explicitly warned here. What is dealt with here is a cultic 
ceremony that purges the community of criminals over whom it has no control, 

14 See the preface of Stamm and Andrew 1967, pp. 22—75, and the references there. 

15 mqlh y byw w’mw. On the difference between mqll ‘curse’ and mqlh ‘dishonoring’, see 
the Note to v 16. 
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and accordingly the punishment is transferred to the authority of God. By 
casting a curse on the offender, they would excommunicate him from the com¬ 
munity, thereby avoiding the collective punishment of the entire community. 16 

There are no categorical commandments here as in the Decalogue, which 
lacks circumstances and details of punishment. On the contrary, the character 
of the offense is described in detail with the accompanying punishment being 
simply “cursed be.” Similarly, warnings are directed at landowners (v 17) and 
those standing trial (vv 19, 25), unlike the Decalogue, where the command¬ 
ments apply to each and every individual of the community (see section A, 
above). Needless to say, from the aspect of form and style, Deut 27:14-26 
greatly differs from the Decalogue. Unlike its apodictic commandments “You 
shall” and “You shall not,” we find here the present participle form along with 
the prefixed “cursed be.” This form is similar to the commands of Exod 21:12— 
17 (“He who strikes . . . shall be put to death,” etc.), which are also formed 
with the present participle plus punishment. 17 

2. In Ezek 18:5-8 we find a set of basic moral-religious obligations that 
reminds us of the Decalogue. The passage deals with a righteous man who does 
what is just and right: “he does not eat on the mountains [pagan practice], he 
does not raise his eyes to the idols, he does not commit adultery, he does not lie 
with a menstruous woman, he returns the debtor's pledge, he does not steal and 
does not cheat, he does not lend at interest, abstains from evil and executes true 
justice between man and man, and moreover, he even gives bread to the hungry 
and clothing to the naked.” 

Even though certain details here correspond to the Decalogue (idolatry, 
adultery, and theft), it should be noted that we find here moral virtues (the 
giving of bread and clothing to the needy) as well, which do not appear in the 
laws of the Pentateuch but only in wisdom literature and the prophets (cf., e g., 
Isa 58:7). Also, this passage mentions lending money at interest and adjudica¬ 
tion, matters intended for property owners and judges and not for everyone, 
unlike the Decalogue, where the commandments are intended for everyone. It 
should be added that murder is not mentioned here at all, which also indicates 
that this passage does not deal with fundamental human obligations like the 
ones in the Decalogue. 

Alongside moral issues we find here cultic matters, such as “eating on the 
mountain” and lying with a menstruous woman (v 6), which are not found in 
the Decalogue. The list is characterized by a beginning and an end that define, 

16 From the religious aspect the ceremony fits the ancient, premonarchic period, when 
the community felt a collective religious responsibility, and the existence of one wrong¬ 
doer in their midst could have endangered the whole community (cf. the story of Achan 
in josh 7; cf. 1 Sam 13:36ff.). On the premonarchic society and the place of curses and 
oaths as sacral sanctions in it, see Weinfeld 1983d, pp. 81-85). 

17 See treatment of this issue in Weinfeld 1973c, pp. 63-65. 


254 



The Decalogue (5:6-18) 


in effect, the man who avoids these transgressions: “If a man is righteous and 
does what is just and right’' (v 5), “he is righteous; such a man shall live” (v 9). 
What are dealt with here are the qualities of a righteous man, who not only 
refrains from evil deeds but is also benevolent to the poor. In this respect this 
list is similar to lists of moral-religious virtues in Pss 15 and 24, which will be 
discussed below, and which were intended for those who wish to approach the 
Temple precincts and the sphere of the Divine (see Weinfeld 1982a). From the 
aspect of form as well, this list is different from the Decalogue in that, in 
contrast to the latter’s categorical formulation with no elaboration, in Ezek 18 
the matters are defined and detailed. 

A similar list is found in Ezek 22:6-12. Here we find even more items 
corresponding to the Decalogue than found in Ezek 18, such as observing the 
Sabbath and honoring parents (vv 7-8), and bloodshed and incest (vv 10, 9, 10- 
11). But alongside these we also find bribery and fraud (vv 7, 12), interest (v 12), 
as well as matters of sancta and cult (vv 8, 9) and of purity (v 10). In fact, there 
is a considerable correspondence here to Lev 19. In the opening of the list here, 
we find the matter of honoring parents (v 7), similar to the opening in Lev 19:3. 
After the exhortation against exploiting a stranger and defrauding an orphan or 
widow (cf. Lev 19:33-34), we read, “You have despised my holy things and 
profaned my sabbaths” (v 8), which is essentially identical to the commandment 
of Lev 19:30, “You shall keep my Sabbath and venerate my sanctuary.” 18 The 
next sentence (v 9), “informers in your midst were intent on shedding blood,” is 
but an allusion to Lev 19:16, “Do not spread calumny about your fellows. Do 
not stand against the blood of your neighbor,” which refers to slander and 
bloodshed (cf. Note 1 1 above). 

Like Lev 19, however, this list also does not represent a compilation like that 
of the Decalogue. 19 We find here matters of cult and purity that are wholly 
absent from the Decalogue. Moreover, here are found, as in chap. 18, prohibi¬ 
tions against lending at interest and bribery, which are directed at property 
owners and people of standing and not at each person, as in the Decalogue. In 
fact, the prophet explicitly states that the list of sins is aimed at the princes of 
Israel (v 6). And here also the formulation of the items is not absolute and 
categorical, as in the Decalogue, but includes details and definitions. It may be 
tha t, as for Lev 19, the Decalogue stands in the background of this list in Ezek 
22, but the prophet developed his exhortation far beyond the scope of the 
Decalogue and adapted it to the particular reality that applied to the princes of 
Israel. 20 

18 mqds is not necessarily the Temple, it often indicates holy objects in general. See Lev 

21:23; Num 18:29; etc. 

19 Cf. Greenberg 1983, 1.342ff. Greenberg rightly stresses the Ezekielian priestly charac¬ 
ter of the lists of virtues in Ezek 18 and 22. 

20 Bloodshed here is not actual murder but actions of rulers that lead to murder. Most 
instructive is the sentence “Slanderous men in your midst were intent on shedding 
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3. Mowinckel found a relation between the Decalogue and Pss 15, 24 and 
Isa 33.14-15, which he terms “entry liturgies” (1927, pp. 141 ff.). In these 
psalms the entry and dwelling in the House of the Lord are conditional on the 
fulfillment of moral commandments, such as innocence and purity of heart, 
avoiding slander, false oaths and contempt of friends and relatives, honoring the 
God-fearing, and not accepting bribes or taking interest. These lists open with a 
question: “Who may ascend the mountain of the Lord” (Ps 24), “who may stay 
in your tent” (Ps 15), “Who of us can dwell with the devouring fire” (Isa 33:14). 
Accordingly, Mowinckel sees in these psalms a reflex of the entry ceremony into 
the Temple. At a later period, in his view, these moral demands—under the 
influence of prophecy—were removed from the sphere of the cult, and thus the 
way was paved for the collection of the Decalogue as we know it. 

But there is, in fact, no justification for the comparison of these psalms with 
the Decalogue. These psalms mention only refined moral demands; gross sins 
such as murder, theft, and adultery, found in the Decalogue, are not referred to 
at all. Unlike the Decalogue, which contains national-religious laws, these 
psalms are on a universalistic level. As I have shown elsewhere (Weinfeld 
1982a), these psalms come to define the “righteous,” who is entitled to dwell in 
God’s tent, and not the average man. Identical demands are found on the 
doorposts of the gates of Egyptian temples, (ibid ), which explains the questions 
at the opening of the lists in the Bible: “Who will dwell,” “Who will ascend,” 
etc. These psalms, then, treat of general moral demands and not of a set of 
obligations imposed on every Israelite, like those of the Decalogue or the similar 
ones of Lev 19 and Ezek 18 and 22. The stylistic features, as well, are com¬ 
pletely different from those of the Decalogue as well as from those of Lev 19 
and Ezek 18 and 22. 

4. The commandments of the Decalogue used to be compared to the “nega¬ 
tive confession” contained in chap. 125 of the Egyptian Book of the Dead (see 
recently Lichtheim 1973-76, 2.124-32) and to the Mesopotamian Surpu incan¬ 
tations (Reiner 1958, tablet II, pp. 13ff.). But these compositions as well differ 
significantly from the Decalogue in both form and content. As to form, the 
Egyptian Book of the Dead is a sort of confession of the deceased prior to his 
entrance into the next world, whereas the Surpu are a set of incantations meant 
to free the sick from every possible sin and thus bring about his recovery. 

As to the difference in content, the sins of the Book of the Dead include 
murder, adultery, and theft, on the one hand; and lesser transgressions, such as 
the falsifying of weights and measures, slander, and insulting one’s neighbor, on 
the other. Alongside these we also find cultic sins, such as cursing the god, 

blood,” which is parallel to Lev 19:16 (see Note 11). In Lev 19 the sentence is incorpo¬ 
rated into a set of laws dealing with judges (vv 15-16), and it refers to judges whose 
reliance on slander might lead to blood guilt. On the relations between judge and officer 
see Weinfeld 1977a. 
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negligence in the divine service, desecration, and sacrilege. Similarly, the sins of 
the Surpu incantations include murder, adultery, theft, false oath, gossip, hypoc¬ 
risy, oppression, falsifying weights and measures, trespassing, and not clothing 
the naked. Here, too, we find cultic sins, such as eating forbidden foods, desecra¬ 
tion of sancta, contact with the banned, and the like. What we have here, then, 
is clearly a literary encompassing of every possible sin, and there is thus no 
similarity with the collection of commandments of the Decalogue. 

The collection of the Decalogue is thus different from all other collections of 
commandments. It is distinguished in that it incorporates a set of brief and 
concise, basic obligations directed at a member of the Israelite community, 
which is connected with a special covenant with God. This set is a sort of 
Israelite creed. In this respect it is similar to the Shema < (Deut 6:4), a declara¬ 
tion also comprised of an easily remembered verse that contains an epitome of 
the monotheistic idea and serves as an external sign of identification for the 
monotheistic believers; and it is no accident that both the Decalogue and the 
Shema < occur close to one another in Deuteronomy and were read together in 
the Temple (m. Tamid 5.1). 

Just as the monotheistic principle expressed in the Shema c is realized in 
many legal particulars (such as the destruction of idols, the ban of inciters to 
worship foreign gods, the excommunicated city, etc.) that are detailed in the 
various legal corpora, so also the religious and moral principles of the Decalogue 
take form in various laws of the Pentateuch. As we have seen, attempts to 
construct units and sections of laws around the Decalogue, which become essen¬ 
tially its commentary, are also found in biblical literature (cf. especially Lev 19). 
Jewish philosophers, such as Philo (Amir 1990) and later Saadia Gaon, have 
indeed tried to base all of the Pentateuch’s commandments on the Decalogue 
(cf. Urbach 1979 pp. 359ff ). 

As the God of Israel’s fundamental demand from the community of Israel, 
the Decalogue was borne on the lips of every Israelite true to his heritage and 
became the pinnacle of Israel’s religious and moral heritage. It is thus no wonder 
that of all the laws of the Pentateuch, the list of commands contained in the 
Decalogue was taken as fundamental and primary in establishing the relation¬ 
ship of God and Israel. The people of Israel attained the merit of hearing the 
Decalogue alone directly from God, and accordingly it is the testimony par 
excellence of the relation between Israel and its God. 

4 . The Decalogue in Worship: The Renewal of the Obligation 

In the past fifty years the view has become increasingly accepted that the 
event at which God pronounced his words at Sinai was not regarded as a once- 
and-for-all event but as an occurrence that repeated itself whenever the people 
assembled and swore allegiance to their God. The reason for this view was given 
by Mowinckel in his book of 1927, Le Decalogue. In the course of an investiga- 
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tion of Pss 50 and 81, he concluded that in Israel assemblies were held at which 
the revelation at Sinai was reenacted and celebrated. These psalms, which allude 
to covenant rites and a festival day, quote the opening of the Decalogue, “1 am 
YHWH your God and you shall have no other gods,” etc. (50:7; 81:10-11), and 
in Ps 50 we find references to the last commandments, theft, adultery, and false 
witness (vv 18-20). Psalm 50 is composed against the background of God’s 
revelation in Zion (v 2), appearing in a storm and while proclaiming justice for 
the pious, 21 making a covenant with a sacrifice (vv 5-6), which reminds us of 
the giving of the law at Mount Sinai by means of a sacrificial covenant (Exod 
24:1-8). Psalm 81 is composed against the background of a festival accompanied 
by the trumpeting of the shofar, while proclaiming that God set up the law and 
justice and testimonies for Israel (vv 4-5). If we can combine the evidence of 
both psalms, including quotations from the Decalogue and the revelation at the 
festival with the giving of law and justice, the assumption that these psalms 
relate to a festival in which the event of the giving of the law is celebrated, as 
Mowinckel assumed, is indeed reinforced. Still, one must be aware of the fact 
that these psalms were not meant to mark the event of covenant renewal but to 
admonish the people. Psalm 50 comes to admonish a people concerning their 
making sacrifices while disregarding God’s commandments (vv 8-13), and like¬ 
wise admonishes the wicked hypocrite who indeed bears the words of the cove¬ 
nant on his lips but does not uphold it (vv 16-21; cf. Greenberg 1976, pp. 76- 
77; Schwartz 1979). Similarly, Ps 81 mentions the giving of the law and the 
Decalogue in order to admonish the people who do not hear God’s voice and do 
not walk in his ways (vv 12-16). Reproofs of this type, based on the Decalogue, 
are found in the prophecies of Hosea and Jeremiah (cf. Andersen and Freedman 
1980, pp. 336-37). Both of these prophets complain about the breaking of the 
Decalogue’s basic commandments, and this in proximity to polemics against the 
priests and sacrifices. Hosea complains about the absence of “knowledge of 
God” in the land (4:1), which is expressed in the verse, “[False] swearing, lying, 
murdering, stealing, and committing adultery” (4:2). The prophet then pro¬ 
ceeds to condemn the priests who reject the knowledge of God and forget his 
law while eating the sin offering (vv 6-8). Similarly, Jeremiah admonishes the 
people when they come to the Temple gates to worship the Lord (7:2) while 
referring to five of the Ten Commandments, “Will you steal and murder and 
commit adultery and swear falsely, and sacrifice to Baal, and follow other gods?” 
(7:9). 22 Later on the prophet turns to polemics against the sacrifices: “Thus said 
YHWH, the Lord of Hosts, the God of Israel: Add your burnt offerings to your 

21 “The heavens proclaimed His righteousness, for He is a God who judges” (v 6). Justice 
and righteousness in this context of a covenant refers to the giving of the law, cf. Ps 99:4: 
“You who worked judgment and righteousness in Jacob,” which appears there alongside 
testimony and law given to Moses and Aaron (vv 6-7). See Weinfeld 1985d, pp. 109-12. 

22 On the chiastic correspondence of the Jeremianic verse to the Decalogue, see Weiss 
1984, pp. 256-59 and Note 14 above. 
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other sacrifices and eat the meat! For when I freed your fathers from the land of 
Egypt, I did not speak with them or command them concerning burnt offerings 
or sacrifice. But this is what I commanded them: Listen to My voice, that I may 
be your God and you may be My people; walk only in the way that I enjoin 
upon you, that it may go well with you” (7:21-23). 

I have shown elsewhere (1976a, pp. 52-55) that this statement by Jeremiah 
that the people of Israel were not ordered to make sacrifices when they left 
Egypt can be understood only on the assumption that Jeremiah was referring 
here to the Decalogue, which, to be sure, does not mention sacrifices at all. 
According to Deut 5:19ff., God spoke only the Decalogue to the people of Israel 
at Mount Sinai, whereas the other laws were spoken then to Moses only, and he 
made them known to the people close to his death in the desert of Moab (see 
above). We have seen, then, that Pss 50 and 81, which relate to the event of the 
lawgiving at Sinai, are, in the main, psalms of admonitions and thus similar to 
the admonitions of Jeremiah and Hosea, which appear against the background 
of the Decalogue. It seems that the combination of revelatory event and reproof 
in these psalms can be explained in that the exhorters chose to voice their 
reprimands precisely at the festival that celebrates the giving of the law and 
during which the Decalogue was publicly read as part of the festivities. In 
relation to the reading of the Decalogue in an assembly, the prophets and poets 
protest against the hypocrisy of the people who do not practice what they 
preach (cf. Ps 50:16-21). Likewise, they also reject the abundant sacrifices, 
which are not mentioned at all in the Decalogue. 23 The difference between the 
prophets and the poets of the psalms is that the former, whose main interest is 
admonition, have no need to describe the ceremony at which the admonition is 
voiced, whereas the Temple poets, whose main interest is liturgy, describe and 
exalt the ceremony of covenant renewal and mention alongside it words of 
reproof concerning those who do not observe the conditions of the covenant. 
Thus we find that Ps 50 opens with the revelation at Zion, in language similar to 
that of the revelation at Mount Sinai, 24 which demonstrates that the event of 
revelation was transferred from Sinai to Zion. 

The fire and the storm that appear here in these psalms are signs of theoph- 
any (50:3; 81:8), and the pious followers who make a covenant with sacrifice 
(50:5) remind us, as I have already said, of the revelation at Mount Sinai (Exod 
24). Psalm 81 clarifies another side of the picture. The text refers to the histori¬ 
cal background of the festival that celebrates the giving of the “law and rule” in 
Jacob (81:5) and “testimonies” to Joseph (81:1; cf. Loewenstamm 1958). It 
describes the Exodus from Egypt, the history of the people on their way up to 

23 Cf, Amos 5:25: “Did you bring me sacrifices and oblation to forty years in the desert?” 
In connection with festivals 5:21 reads, “1 detest, 1 loathe your festivals.” 

24 Compare Deut 33:2, “The Lord came from Sinai. ... He appeared [hwpy ( ] from 
Mount Paran” with Ps 50:2, “From Zion . . . God appeared fhwpy'J.” 
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Massah 25 and Meribah, 26 after which comes the quotation from the Decalogue. 
The sounding of the shofar mentioned in connection with the giving of law and 
rule in Jacob (vv 4-5) refers apparently to the shofar that was heard at the giving 
of the law at Mount Sinai (Exod 19:16, 19) and that was sounded at the ceremo¬ 
nies of covenant renewal in Israel, as can be learned from 2 Chr 15:14 (cf. 
below). 27 

The order of events in Ps 81 coincides with that of the book of Exodus, 
where the giving of the Torah comes after Massah and Meribah (Exod 19, after 
Exod 17). If so, the festival reflected here might be Shabuoth, the festival of the 
giving of the law (see below). 

The linguistic usages found in these psalms in relation to the recital of the 
Decalogue by God are of great importance: 

Ps 50:8 Ps 81:9-10 


Hear, My people (sm c h ( my), and 
I will speak, O Israel, and I will 
instruct you (w*ydh bk). I am 
God your God. 


Hear, My people (sm c c my) and I 
will instruct you (w^ydh bk); 
Israel, if you would but listen to 
Me! You shall have no foreign 
god, you shall not bow to an 
alien god. I am YHWH your 
God who brought you out of the 
land of Egypt. 


The expressions “hear my people 7 ’ and “Israel” preceding “I am YHWH 
your God” recall the declaration “Hear, O Israel! YHWH our God is one 
YHWH” in Deut 6:4 and may shed light on the joining of the Shema c to the 
Decalogue as it appears in Deut 5 and 6. 


25 “I shall answer you hidden in a thunder” ( x nk bstr r c m) means answer in the cloud 
accompanied by God's thunder and lightning; cf. Ps 18:12-14, “He made darkness His 
hiding . . . then the Lord thundered from heaven.’’ The answer in the cloud can be 
interpreted as God’s speaking to Moses out of the cloud (see Exod 19:18-19, “Now 
Mount Sinai was all in smoke . . . and the whole mountain trembled. ... As Moses 
spoke, God answered him in thunder”; cf. also Ps 99:6-7, “Moses and Aaron . when 
they called to the Lord He answered them. He spoke to them in a pillar of cloud—they 
obeyed His decrees, the law He gave them”). 

26 On the ambiguity of the testing at the waters of Meribah: on the one hand God tests 
Israel, and on the other hand Israel tests God. See Loewenstamm 1958. 

27 In late Jewish tradition, which knows only the sounding of the shofar on Rosh 
Hashanah, this psalm was, to be sure, related to this festival (b. Ros. Has. 8a—b; 34a; 
etc ), but this is midrash In accordance with the midrash, the sounding of the shofar at 
the revelation at Mount Sinai (Exod 19:16, 19) is mentioned at the Rosh Hashanah 
liturgy; see below, Note 55. 
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The combination of Shema* with the beginning of the Decalogue is actually 
reflected in a Jewish liturgical tradition of fourth century c.e. Thus we read in 
Midr. Deut. Rab. ($2.31), “From where did Israel get the recital of Shema c ? 
Rabbi Phinehas the son of Hama said: from the giving of the law at Sinai did 
Israel get the recital of Shemah You find that the Holy One, blessed be he, 
opened like this, he said to them: ‘Hear, O, Israel, I am YHWH your God.’ 
Then all responded and said: ‘YHWH [is] our God, YHWH is one,’ and Moses 
said: Blessed be the name of his glorious kingdom forever and ever.” A. 
Kimmelman of Brandeis University, who kindly informed me of this source, 
suggested that this tradition demonstrates the way Shema c was recited in the 
synagogue at that time. The cantor recited the words ascribed to God, “Hear, O 
Israel, I am YHWH,” etc., while the congregation responded, “YHWH [is] our 
God, YHWH is one.” 

Most instructive in the quoted passages from Pss 50 and 81 is the verb ha c ed, 
literally, ‘testify’. 28 When it takes the preposition b , the verb usually has the 
meaning of “warn” (by testimony), but in certain contexts this verb receives the 
connotation of “instruct.” Thus in 2 Kgs 17:15 this verb combined with the 
noun in plural c edwot has undoubtedly the meaning ‘to teach/impart’, as may be 
learned from its parallel there, “the commands [hq] and the covenant / bryt / 
imposed upon their fathers.” The same applies to Neh 9:34, where we read, 
“they did not listen to Your commandments [mswhj and to your c edwot which 
you imparted [hTydt] to them.” To be sure, recent studies make it likely that in 
addition to the usual meaning of the verb h^d b ‘warn,’ this verb indicates the 
imposition of laws on one hand (Veijola 1976), and teaching on the other hand 
(Couroyer 1975). 

Thus we have found a connection between lawgiving and admonition, a 
situation reflected in Pss 50 and 81. It should be added that the verb hzhyr 
reflects this double meaning: lawgiving (“and enjoin [whzhrt] upon them the 
laws and the teachings,” Exod 18:20) and warning as well (2 Kgs 6:10, etc.). 29 
The connection between lawgiving and warning is reasonable, for the essence of 
a law is in fact a warning against transgressions. It is thus not surprising that in 
Pss 50 and 81 we find admonition bound up with lawgiving. This integration is 
reflected in Jer 11 when the prophet, who is ordered to spread the words of the 
covenant in Jerusalem (v 6), formulates his words as a threat, “Cursed be the 
man who will not obey this covenant” (v 3). In this context we read, to be sure, 
“for I repeatedly and persistently warned your fathers (h'd h c dty hskm wh c d) 
from the time I brought them out of Egypt to this day, saying, Obey My 

28 The “Shema < Israel” prayer was taken as a testimony by the Rabbis (see b. Ber. 14b). 

29 The LXX translates whzhrth ‘enjoin’ in Exod 18:20, with the same verb as h c d in Ps: 
marturomai. ft is interesting to note that the medieval liturgy surrounding the Decalogue 
was called azharot ‘enjoinments’ (see Elbogen 1931, p. 217), a term that apparently has a 
long tradition behind it. 
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commands” (v 7), and in the light of the above we can certainly understand the 
verb hyd here not only as “warn” but as an admonitory command. This speech 
may be compared with that of Moses in Deut 32:46: “take to heart all the words 
with which I have warned you (myd bkm) this day. Enjoin them upon your 
children, that they may observe faithfully all the terms of this Teaching.” These 
verses together may show that the giving of the law and admonition are in fact 
two sides of the same issue, which accounts for the connection of the two in Pss 
50 and 81. 

As we shall see below, the festival of Shabuoth served in Second Temple 
times as an occasion for an 'assembly' ( c aseret) to renew and reconfirm the Sinai 
covenant. We may then assume that this festival was the background of these 
psalms. Mowinckel sensed that the festival rite was the background of these 
psalms, but because of his insistence on finding everywhere a reflection of the 
New Year holiday, he found it here too, though without any basis. The festival 
to be envisaged here could well be Pentecost. The Pentateuch does not give a 
date for the festival of Pentecost, but according to the book of Jubilees and the 
writings of the Qumran sect, the festival was celebrated on the fifteenth day of 
the month (see below). Accordingly, the ksh 30 of Ps 81:4 would conform also to 
the festival of Shabuoth, a festival on which the people annually renew their 
covenant with their God. The yearly renewal of a covenant is known from the 
ancient Near East, from the beginning of the second millennium b.c.e. up to 
the Hellenistic and Roman era (see Weinfeld 1973a, p. 72n.l, and 1976b, pp. 
393-94), and is explicitly found in the Qumran “Rule of the Community” in 
regards to the annual entering of sect members into the covenant (col. 2, line 
19; see below). 

5. The Tradition of the Decalogue and Its Evolution 

In endeavoring to reconstruct the development of the tradition of the Deca- 
logue, it is possible to assume the following process: 

1. At the dawn of Israelite history the Decalogue was promulgated in its 
original short form as the foundation scroll of the Israelite community, written 
on two stone tablets, which were later called “the tablets of the covenant” or 
“tablets of the testimony.” 31 The tablets, to be sure, functioned as a testimony 

30 ks } or ksh is the day of the full moon, as we learn from Phoenician and Akkadian, 
where kusiu means the aureola of the moon, apparently originating from kasu III ‘to tie 
(the crown)’; cf. recently KB, vol. 2 s.v Scholars maintain that the calendar of the Bible 
and especially the calendar of the priestly source is identical to that of the book of 
Jubilees and that of the sect of the Judean desert (cf., eg., Jaubert 1953 and 1957). 
Cazelles 1962, p. 206 even proposed to see fo^and hds in Ps 81 as parallel concepts, both 
indicating the day of the full moon. 

31 ‘Covenant’ (berit) and ‘testimony’ ( c dwt) are parallel; cf. ‘‘ark of the covenant”/“ark of 
the testimony.” On c edut see below, Note to 9:9. 
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to Israel’s commitment to observe the commandments inscribed upon them. 
These tablets were placed in the Ark of the Covenant, which, together with the 
cherubim, symbolized God’s abode. The cherubim were considered the throne, 
and the Ark was conceived of as God’s footstool (cf. Haran 1958, pp. 87-88). 
We know today from Hittite documents, contemporary with Moses’ time, that 
nations used to place the covenant documents at their gods’ feet, that is, at the 
feet of their divine images. 32 

This analogy to covenant practices in those days explains Moses’ breaking of 
the tablets when he saw the children of Israel worshiping the golden calf. From 
the nations of the ancient Near East and mainly from Mesopotamia, we learn 
that the breaking of the tablet meant the cancellation of the commitment. The 
classic Mesopotamian expression of this matter is tuppam hepu ‘break the tab¬ 
let’ 33 (cf. the Roman tabulae novae, which were written after prior obligations 
were canceled). It is thus likely that Moses did not act out of weakness or anger, 
but with forethought. 34 The breaching of the first condition of the Decalogue 
(the making of sculpted images) necessarily entailed the breaking of the tablets 
on which the condition was inscribed. Ibn Ezra correctly perceived this matter 
in his comment to Exod 32:19: “and from overwhelming zeal Moses broke the 
tablets which were in his hands like a document of testimony (str c dwt), and thus 
he tore up the certificate of conditions (str htn^ym) and this was in view of all of 

32 So, e.g., in Ramses II’s letter to the king of Mirah in the north: “See, the writ of 
covenant which 1 have made for the great king of Heth has been laid at the (storm) god's 
feet; the great gods will be witnesses to it. . . . And behold, the writ of covenant which 
the great king of Heth made for me has been laid at the god Ra’s feet; the great gods will 
be witnesses to it” (Meissner 1918, p. 58-KBO 1, 24 Rs. 5ff). For additional references, 
see Korosec, 1931, pp. lOOff. 

33 Sec CAD 6, H, pp. 171-72. It seems to me that this is the origin of the rabbinical 
expression i;whr, the annulment of the validity of a marriage contract or debt. In certain 
places we can still interpret “breaking” as used by the Rabbis in its plain meaning of 
voiding, such as, “If she said, ‘I am unclean,’ she breaks the Ketubah [= the ostracon on 
which the Ketubah was written].” In the course of time, when the custom of writing 
receipts (of debt repayment) developed, this receipt annulling the validity of the commit¬ 
ment was called sobar, and there is a derived denominative verb, “break,” which means 
“to write a receipt”; cf. the phrase swbrt 7 ktwbth in t. Ketub. 4:11; 91. As known, the 
Mishnaic terms for documents, such as get ‘bill of divorce’ and setar ‘bill, note’, are taken 
from Akkadian. After noting the origin of the term sobar (see Weinfeld 1976c, p. 116 n. 
17), I found that A. Gulak (1935, p. 148 n. 1) came to the same conclusion, even though 
he did not adduce any supporting data from Akkadian literature. 

34 Cf. the rabbinic tradition, “Moses preached a minori ad majus: If about Passover, a 
single commandment, it says ‘No uncircumcised person may eat of it,’ how much more 
the Torah which contains all the commandments” (y Ta c an. 4.7 68c and parallels) and 
ibid., R. Yishmael taught, the Holy One, Blessed be he, told him to break them.” 
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Israel, for thus it is written” (i.e., Deut 9:17, “and I broke them before your 
eyes”). 

2. It should be assumed that the Decalogue was read in the sanctuaries 35 at 
ceremonies of covenant renewal, and that the people would commit themselves 
each time anew, as may be learned from the usual ancient Near Eastern custom 
of renewing covenants annually (see Weinfeld 1973a and 1976b). Psalms 50 and 
81 do indeed testify to such rituals, as I have already endeavored to show, and, 
in my view, these rituals took place on the festival of Shabuoth, the festival of 
the giving of the law 

3. In Second Temple times, the Decalogue was read daily in the Temple 
together with the Shema c prayer, close to the time of the Daily Offering (m. 
Tamid, 5.1). In the Nash papyrus, discovered in Egypt, we also find the Deca¬ 
logue preceding the Shema c passage, a text that reflects a liturgical form (see 
below; and cf. Segal 1947, pp. 227-36). In phylacteries found at Qumran (cf. 
Yadin 1969, pp. 60-85), we also find the Decalogue next to the Shema c and, 
according to the testimony of Jerome, this was the custom in Babylonia up to a 
late period (cf. Haberman 1954). 

4. Rituals of the ancient world may illuminate the process of the evolution of 
the religious custom under discussion. In a private sanctuary of the first century 
b.c.e. in Philadelphia, Asia Minor, the sanctuary’s foundation inscription was 
discovered (Weinreich 1919), which details the commandments of the goddess 
Agdistis, to whom the sanctuary was dedicated. The man who initiated the 
inscription, Dionysius, received a revelation in a dream in which Zeus gave him 
the commandments written in the inscription. The commandments oblige all of 
this sanctuary’s visitors, or whoever belongs to this house (oikos), and the sanc¬ 
tuary’s visitors swear to observe them. The commandments are as follows: 36 

Not to destroy an embryo and not to use means to abort a fetus (on this 
issue, see Weinfeld 1977b). 

Not to rob. 37 

Not to murder. 

35 Psalm 50 was read in Jerusalem, as v 2 shows. Psalm 81 belongs to a northern tradition 
(cf. “a testimony to Joseph,” v 6) and apparently originated in one of the sanctuaries in 
the north; on northern psalms, including Ps 81, which were transferred to Jerusalem after 
the destruction of Samaria, see Sarna 1979, pp. 288ff. 

36 On a parallel to these instructions in the teaching of the twelve apostles (Didache), see 
Weinfeld 1977b. 

37 Based on the reconstruction m[e harpagmon mejphonon; however, in Sokolowski’s 
edition, it is m[e alio ti paidojphonon (1950, no. 20, lines 20ff.), and, if so, the sentence 
relates to infanticide. But the reading of Keil and Paremerstein, on which Weinreich 
based his extensive study (1919), has been generally accepted. See also Nock 1928, pp. 
72ff. (= Nock 1972). 
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Not to steal anything. 

To be loyal (eunoein) 38 to the sanctuary. 

If somebody commits (a transgression) or plans (to commit one), he shall not 
be allowed to, and it will not be kept silent, but they will make it known 39 
and punish him. 

A man shall not lie with a strange woman except for his wife . . . not with 
a boy and not with a virgin. 

In the continuation we hear that 

A man or a woman who has committed one of these transgressions shall 
not enter this sanctuary, for here great gods sit (on their seats) who keep 
watch against these transgressions and will not tolerate transgressors. 40 
. . The gods shall pardon the obedient and grant them blessings, and 
they will hate those who transgress (against the commandments) and 
impose upon them great punishments. 41 . . . The men and women who 
are certain of their uprightness shall touch the inscribed pillar 42 every 
month and year at the time of offering sacrifices. 

Without relating to the Decalogue, Nock (1924, pp. 58f.) 43 compared 
this inscription to Pliny’s epistle to Trajan 44 concerning the Christians 
who get up at dawn (ante lucem) in order to sing canons (invicem , a sort of 
precentor and choir), 45 and afterward they commit themselves with an oath 

38 For the understanding of this verb as loyalty, see Weinfeld 1976b, pp. 383-84. 

39 For references on the extradition of violators of the covenant and agitators in covenant 
documents (cf. Deut 13), see Weinfeld 1976b, pp. 389-90. 

40 Compare in the Decalogue, “a jealous God visiting guilt,” ‘‘for the Lord will not 
clear,” and, in Josh 24:19, “Because he is a holy God, a jealous God, he will not forgive 
your transgressions and your sins.” 

41 This recalls the motive clause in the Decalogue (Deut 5:9-10 = Exod 20:5-6) about 
the jealous God on the one hand, and the gracious God on the other; cf. the Notes. 

42 This is a sort of “swearing on the Bible” or other holy object, which was customary in 
the Ancient Near East and Greece. See my comments in Lesonenu (38 [1977] 232) and 
note 5 there. 

43 In his article “Early Gentile Christianity” (1928), Nock indicates that O. Casel had 
already seen the parallel in Pliny’s epistles. 

44 Epistola ad Traianus 10.96.7. The epistle dates from the year 112 b.c.e.; see Sherwin- 
White 1966, pp. 327ff. 

45 In my opinion, this is akin to the psalms (Pesuke de Zimrah) recited before the Shema c 
and the benedictions belonging to Shema c in the daily liturgy. See Weinfeld 1975-76, 
pp. 23fF. A good example of the worshiper’s response in morning psalms is Ps 145 from 
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(sacramentum) 46 not to steal, not to commit adultery, not to betray confidence, 
and not to deny any deposit. 47 After Nock, the assumption was made that 
Pliny’s epistle referred to the Decalogue, 48 and to be sure, as known, the reading 
of the Decalogue and the Shema c prayer every morning were considered to 
constitute acceptance of the yoke of the heavenly kingdom, a kind of commit¬ 
ment by oath (see the discussion in Weinfeld 1976b). 

Even though the sanctuary of Philadelphia in Asia Minor dates from the 
first century b.c.e., there is no doubt that the custom discovered there has roots 
in an ancient Near Eastern religious tradition. 49 This ancient custom can serve 
as a sort of background for understanding the evolution of the Decalogue tradi¬ 
tion in Israel. We may rightly assume that the beginning of the Decalogue 
tradition is grounded in a reality similar to that which was found in Philadelphia 
in Asia Minor. The old community was unified around the Ark, which con¬ 
tained the tablets of the covenant. The believers were sworn to observe the 
Decalogue written on the tablets, which were given by revelation to Moses, the 
founder of the community and its cult. Dionysius of the Philadelphia sanctuary 
appears to have fulfilled a role parallel to that of Moses in Israel. 

The tablets containing the Decalogue thus constituted a kind of binding 
foundation-scroll of the Israelite community (perhaps similar to a constitution). 
With the disappearance of the Ark and the tablets of the covenant, the Deca¬ 
logue was freed from its connection to the concrete symbols to which it was 
previously attached. At festive assemblies, and every morning in the sanctuary, 
the Decalogue was customarily read, and all present would commit themselves 
over it by oath to the covenant. 50 

Qumran, where we find after every verse the response “Blessed be YHWH and blessed 
be his name for ever and ever” (see ibid., pp. 24-25). 

46 For sacramentum meaning an oath of allegiance in a religious context, see Weinfeld 
1976b, pp. 406-7. 

47 “Ne furta, ne latrocinia, ne adulteria commiterent, ne fidem fallerent, ne depositum 
apellati abnegarent.” 

48 Kraemer 1934; Mohler 1935; Coutler 1940. The last two items are apparently parallel 
to the two last commandments: “You shall not bear false witness against your neighbor” 
and “You shall not covet.” In Mark 10:19, to be sure, we find instead of “you shall not 
covet,” me apostereses, meaning “you shall not defraud,” which was found in Lev 19:13 
in a unit based on the Decalogue; cf. also Lev 5:21, which deals with abnegation of a 
deposit or about a pledge, and, according to my interpretation, all of these items are 
included in “you shall not covet”; see above, {[2e. Cf Coulter 1940, pp. 60ff. 

49 Cf. Nock 1928, pp 74ff. On the consciousness of sin bound up with confession in 
Near Eastern and Asian peoples, see Pettazzoni 1937, and on the confession in Egypt, 
see Weinfeld 1978—79b, pp. 196-97 n. 56, along with Weinfeld 1982a. 

50 3 emeth we-yassib, which was said in the Temple after the Decalogue and the Shema' 
prayer (m. Tamid 5.1), is a kind of obligation by oath to fulfill the demands included in 
the Decalogue and the Shema c . See Weinfeld 1976b. 
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On the importance of the tablets inscribed with the traditions under discus¬ 
sion, it is worth recalling here Pausanias’s story about a holy place in Greece 
(Arcadia) where two stones stood with the sacred books placed between them 
(cf. the book of the Torah that was placed “beside the Ark of the Covenant” in 
which the tablets of the law were set, Deut 31:26), and the worshipers would 
take oaths by these stones (8.15.2). 

Despite the similarity in background between the Decalogue tradition and 
the oaths of the worshipers at the temple in Philadelphia, the decisive difference 
between the place of the Decalogue in Israel and the place of the ordinances 
among the worshipers at Philadelphia should be pointed out. In contrast to the 
Israelite conception of the Decalogue as a set of obligations placed upon all 
Israelites wherever they might be, in the pagan tradition what is dealt with are 
obligations upon a group of temple visitors who are required strictly to observe 
ritual purity in order to prevent the desecration of the holy site. In this respect, 
the Philadelphian oath is similar to the conditions of entrance for temple visitors 
in Israel and in the ancient Near East, mentioned above. Needless to say, the 
basic religious demands particular to Israel, which are included in the first half 
of the Decalogue, are not found and are not expected to be found in the 
Philadelphian oath. 

The Rabbis indeed felt that, in contrast to the first five commandments, 
which are of specifically Israelite nature, with the name YHWH mentioned in 
each of them, the last five commandments are of universal nature, and thus do 
not mention the Tetragrammaton at all (cf. Pesiq. R. 21 [Ish Shalom 1880, 
99a]). 

6. The Revelation at Sinai and the Festival of the Giving 

of the Law 

The festival at which it was customary to dramatize the revelatory event at 
Sinai and to make a renewed oath on reception of the law, was the Feast of 
Weeks, and, in my view, this rite is reflected in Pss 50 and 81. In Second 
Temple times this festival was called c aseret ‘Assembly', 51 and it is so called by 
Josephus (Antiquities 3.252). This term can be explained by realizing that the 
Feast of Shabuoth was a day of assembling together or, in biblical language, yom 
haqqahal ‘the day of the Assembly’, which indicates the day on which the 
people assembled together in order to receive the Word of God, as expressed in 
the Decalogue (Deut 9:10; 10:4; 18:16). 52 On this festival day the wondrous 

51 See Tgs. Onq. and Ps.-j to Num 28:26 (bsb^tykm ‘your Feast of Weeks’ = b ( srtykwn 
‘in your assemblies’); cf. Tg. Neof. to Deut 16:10, hgh dshw^h hy > c srth ‘the Feast of 
Weeks, which is c sjth\ 

52 See D. H. Hoffmann’s thorough discussion of this problem in his commentary on 
Leviticus (1905) 2.158IT. Note that Tg. Ps.-j. and Tg. Neof. both translate bywm hqhl as 
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event was apparently dramatized in a ritual, and the people took the Decalogue 
upon themselves by covenant and oath. 

Exodus 19:1 indicates that the Israelites reached the wilderness of Sinai in 
the third month, and the account of the preparation for the revelation at Sinai 
follows immediately Following Mowinckel, some scholars have correctly as¬ 
sumed that the rites of sanctification and shofar blowing, described in this 
chapter, reflect the course of a ritual customarily performed during covenant- 
renewal ceremonies. The preparations for the revelation at Sinai are in fact 
preparations for a divine encounter that comes about at every assembly held at 
the Temple. Like the sanctification, washing of clothes, and abstention from 
women as preparation for revelation, which are described in Exod 19 (vv 10,15), 
we find in Gen 35:1-3 that Jacob commands his household to purify themselves 
and to change clothes (v 2) 53 before going up to Beth-El. The setting of bounds 
around the mountain and the distancing of the people from the most holy site 
found in Exod 19 (vv 11-13, 21-24) are also characteristic of the restriction of 
access to a holy site. 54 The blowing of the shofar indicated an occasion of oath 
and commitment, 55 and indeed in the covenant of Asa in the third month (2 
Chr 15:14), which I will mention below, the shofar was blown on making the 
oath. Ehrlich already concluded from this (1900, p. 455, on 2 Chr 15:14) that 
the Jewish custom practiced in accompanying an oath with the sound of the 
shofar (see Note 55) is based on the Bible. 

It thus appears that, just as the Feast of Passover and the Feast of Unleav¬ 
ened Bread come to dramatize the event of the Exodus, and the Feast of 
Tabernacles, involving sitting in “booths,” comes to dramatize the “booths” in 
which the Israelites lived in the wilderness (Lev 23:42-43), so also the Feast of 
Shabuoth commemorates the revelatory event at Mount Sinai. 

That the Feast of Shabuoth was a day on which the people assembled at the 

“on the day of the assembling of the community” and Deut 18:16 as “on the day of 
assembly of the tribes to receive the Torah.” 

53 Similar restrictions for visitors to a sanctuary were found in ancient Greece. See 
Nilsson 1974, 2.74. The inscription in the Temple of Zeus Kynthios is instructive It 
requires that all temple visitors be pure, be clad in white clothes, and be barefoot. They 
must also have abstained from sexual relations and not be unclean by reason of contact 
with the dead. 

54 Nahmanides already pointed out the similarity between the bounding of Mount Sinai 
in Exod 19 and the warnings concerning approaching the tent of meeting (see his preface 
to the book of Numbers and his preface to Exod 25); cf. recently Milgrom 1970, 1.44FF. 

55 Thus, for example, at the inauguration of a king, when all of the people obligate 
themselves to be loyal to the new king (see 2 Sam 15:10; 1 Kgs 1:49, 2 Kgs 9:13; 11:14, 
“blowing of the trumpets”). On the sounding of the shofar to accompany an oath, see hst 
in Aruch Completum sive Lexicon , vocabula et res , quae in libris Targumicis, Talmudicis 
et Midraschicis, continentur, explicaus auctore Nathane filio fechielis, ed. A. Kohut 
(1878-92), 3.229: “And they blow the shofar with the oath.” 
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Temple can be learned from Josephus and from the book of Acts in the New 
Testament. Josephus tells us twice about assemblies in Jerusalem during the 
Feast of Weeks—once in connection with the invasion of the Parthians in 40 
B.c.E.: “When the feast called Pentecost came round, the whole neighborhood 
of the temple and the entire city were crowded with the country folk" (Wars 
2.43; cf. Antiquities 17.254). The assembly, to be sure, served as a cover for the 
rebels but was itself motivated by the tradition of observing a day of popular, 
mass assembly at this time of year (and see Wars 2.73). Similarly, we read in the 
book of Acts, chap. 2, that the crowd that told of the great (sights) (ta 
megaleia) 56 that took place on the Feast of Weeks contained Parthians, Medes, 
Elamites, inhabitants of Mesopotamia, of Judea and Cappodocia, of Pontus and 
Asia, of Phrygia and Pamphylia, of Egypt and the districts of Libya around 
Cyrene (Acts 2:9-11). Acts 20:16 reveals that the Feast of Weeks was an espe¬ 
cially important pilgrim festival. There it is said that Paul made an effort to 
arrive in Jerusalem for the Feast of Weeks, which reminds us of what is said 
concerning Judah the Maccabee (2 Macc 12:31-32), that he returned from 
Scythopolis in time for the Feast of Weeks. 

Philo calls the Feast of Weeks a festival observed in the most national- 
popular way (demotelestate heorte; Special Laws 1.183), and when he describes 
the celebration of the Feast of Weeks by the therapeutae, he calls this festival 
the “greatest festival’' (megiste heorte; De vita contemplativa 65). 

The following sources testify concerning the observance of covenant-renewal 
ceremonies and of the day of the giving of the law at the Feast of Weeks: 

1. In 2 Chr 15:8-15 we read that in the third month 57 of the fifteenth year 
of Asa’s reign, men from Judah and Benjamin, as well as from Ephraim, Manas- 
seh, and Simeon, assembled together in Jerusalem in connection with the reded¬ 
ication of the altar. They offered sacrifices, entered a covenant to seek the Lord 
with all their heart and soul, and made oaths in a loud voice, to the accompani¬ 
ment of blasts from trumpets and shofars. The oath is an oath of covenant, 58 
which reminds us of the covenant at Sinai, also made with the offering of 
sacrifices (Exod 24:3f.). The oath is made rejoicingly, with all the heart and 

56 ta megaleia = ‘the great works’ (v 11) or ‘the great visions’; cf. rnwr^ym gdwlym (Deut 
4:37) and mr 3 gdwl (Deut 26:8), which in the LXX are translated en horamasin megalois; 
in the Aramaic translations, hzwnyn rbrbyn; in the Samaritan Pentateuch and in the 
rabbinic homilies, wbmr 3 gdwl: “this is the revelation of the Divine Presence’’ (Midr. 
Tanaaim: Deuteronomium [D. H. Hoffmann 1908, on Deut 26:5, p. 173]) is interpreted 
as a vision and revelation. 

57 The Targum adds here in v 11, bhg 3 dsbwS ‘on the Feast of the Weeks’; cf. Sperber 
1959, 1.45. 

58 On bryt and 3 lh and their congruency with the bryt and sbw c h, see Weinfeld 1971—72a, 
pp. 85-87. 
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willingness, which comes to give more validity to the obligation. 59 The joy, 
however, may also refer to a festival on which a rite of covenant renewal was 
observed. 60 The root sh c , which appears in this section three times (vv 14-15), 
undoubtedly comes to connect the subject with the Feast of Weeks (shw c t), and 
it thereby receives a double meaning: the weeks (sbwSvt) of wheat harvest and 
the oaths (sbwSvt) of the covenant. 61 This ambiguity of sbw c wt is found also in 
the book of Jubilees 6:21, “this feast is twofold and of a double nature’’ 62 and is 
reflected in the Temple Scroll, which refers to this festival, “It is the Feast of 
Weeks and the Feast of Firstfruits for an eternal memorial” (col. 19, line 9). 63 It 
seems that the scroll’s addition of Izkrwn Svlm Tor an eternal memorial’ testifies 
to the special importance of this festival. As I have already mentioned, the 
sounding of the shofar in the rite of 2 Chr 15 accompanies the oath, and 
according to my view (see above), the sounding of the shofar mentioned in Ps 
81:3 is also connected with the Feast of Weeks. 64 

59 Joy and love will come to express full readiness in those who enter the covenant and 
indicate that the commitment was not made out of pressure or coercion; such clarifica¬ 
tions are to be found in legal documents in the ancient world; cf. Muffs 1975. Concern¬ 
ing the Sinai covenant, cf. Mek. Bahodesh J2 (Horowitz 1928, p. 209): “they all agreed 
single-heartedly to accept the yoke of the kingdom of heaven with joy fbesimhah)”; see 
also Muffs 1979, p. 110. Compare also in the Benediction after Shema c , which is accep¬ 
tance of the yoke of the kingdom of heaven (cf. above and Weinfeld 1976b): “And his 
kingdom they took upon themselves willingly (brswn). ” 

60 On the joy at the Pentecost festival, see Deut 16:11. Compare also the relation be¬ 
tween this festival and the covenant of Sinai, in the Aramaic Targumim of Exod 24:11: 
“and they were joyous with their sacrifices.” 

61 For the tendentiousness of the double name-derivation in the Books of Chronicles, see 
Y. Zakovitch, Kpl mdrsy hsm, M.A. thesis, Hebrew University of Jerusalem, 1971, pp. 
166ff. 

62 See Charles 1913, vol. 2 on this passage. Charles wondered about the meaning of 
“double nature” in this sentence (2.53 n. 21). In my opinion, the double nature origi¬ 
nated from the ambiguity of sebuSvt here. It should be added that the Festival of Shabu- 
oth in the book of Jubilees is bound up with the covenants that God made with the 
Patriarchs (see below), and thus the doubleness is also expressed by God’s making an oath 
on this day to the Patriarchs on the one hand, and the children of Israel’s making an oath 
to God on the other hand. 

63 See Yadin’s comments in 1977, 2.82. 

64 According to Philo (On the Laws 2.188), the sounding of the shofar on Rosh 
Hashanah appears to recall the giving of the Torah. The same idea is reflected in the 
liturgy that opens the order of Shofaroth in the prayers of Rosh Hashanah: “You did 
reveal yourself in a cloud of glory to the holy people in order to speak to them. Out of 
heaven you made them hear your voice . . . amidst thunders and lightnings you did 
manifest yourself to them and while the shofar sounded you did appear to them.” But 
the sounding of the shofar indicates, rather, the enthronement of God (see Note 55 
above), as Mowinckel already pointed out (1927); cf Ps 47:6fF., a psalm that indeed is 
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2. The Feast of the Giving of the Law is most clearly portrayed in the book 
of Jubilees. There we read that it was determined in the heavenly tablets that 
'‘the Feast of Weeks be observed in the month of Sivan, in order to renew the 
Covenant each year” (6:17). The Covenant with Noah was established in the 
month of Sivan, and Noah was the first to observe the Feast of Weeks. The 
“Covenant Between the Pieces” was also made in the middle of the month of 
Sivan, of which we read: “And on that day we made a covenant with Abram, 
according as we have covenanted with Noah . . . and Abram renewed the 
festival . . . forever” (Jub 14:20). On the fifteenth of the month of Sivan, 
which is the Feast of Weeks according to the book of Jubilees (see Charles 1913, 
p. 52) and the calendar of the Qumran sect (see Talmon 1961), God reveals 
himself to Abram and makes a covenantal promise to give him offspring, where¬ 
upon he is given the ordinance of circumcision, which he immediately performs 
(chap. 15). Isaac was born on the Feast of Weeks (in the middle of the third 
month) and was circumcised eight days later (16:13). God reveals himself to 
Jacob also in the middle of the third month (chap. 44). The covenants with 
Noah and with Abraham were made with a sacrifice (6:3; 14:19), as was the 
Sinai covenant (Exod 24:3fand cf. Ps 50:5), as well as the covenant in the days 
of Asa mentioned above (2 Chr 15:11). 

3. The Qumran sect renewed the covenant every year (Manual of Discipline, 
col. 1, 16f.), and, according to an unpublished text from cave 4, this rite also 
took place on the Feast of Weeks (see Milik 1959, pp. 113ff. and Delcor 1966, 
858-79). 

4. The therapeutae in Egypt described by Philo in De vita contemplativa, 
especially close in character to those of the Qumran sect, considered the Feast 
of Weeks the “greatest festival” (megiste heorte); 65 they observed a vigil on the 
eve of this festival during which hymns of thanksgiving were sung. As we shall 
see below, this tradition exists in later Judaism. It is not said what was done on 
the festival day itself, but it would not be too much to assume that they ob¬ 
served a covenant-renewal ceremony, as did the members of the Qumran sect. 

5. The Feast of Weeks, as the Feast of the Giving of the Law, is the 
background of the account in Acts 2 concerning the establishment of the first 
Christian community. We read here that when the Festival of Weeks came, 
everyone was assembled together with one accord, and there was suddenly a 

read today at Rosh Hashanah before the sounding of the shofar. The mention of the 
shofar-blowing at the revelation at Mount Sinai in the liturgy of Rosh Hashanah is no 
different from other references to shofar-blowing in this liturgy that are not necessarily 
related to Rosh Hashanah. 

65 Although it is not said that “the fiftieth day” is the fiftieth day from the beginning of 
the waving of the Omer, the expression “after seven weeks” (dia hepta hebdomadon), 
along with the expression “the greatest Festival,” support the assumption that the festival 
of Shabuoth is meant. 
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great rushing sound from heaven, as of a stormy wind, which filled the house; 
whereupon tongues of fire materialized, which separated and alighted on the 
heads of each one. After this, everyone was filled with the Holy Spirit and began 
to speak in diverse languages, as the Spirit so led them (vv 1-4). The basic 
elements of this account are taken from the tradition of the lawgiving at Sinai: 

A. The rushing sound from heaven and tongues of fire are rooted in the 
descriptions of the revelation at Sinai as reflected in legends from Second Tem¬ 
ple times. Midrashic literature, the Aramaic Targumim, and Philo as well de¬ 
scribe the words that came from the mouth of God as flames of fire, a notion 
based on the verse “all the people witnessed the thunder and lightning” (Exod 
20:15). On the words “all the people witnessed,” and so on, Rabbi Akiva com¬ 
ments, “A Word of fire was seen coming out from the mouth of the Almighty 
and engraved itself into the tablets, as it is written: ‘the voice of the Lord kindles 
flame of fire’ (Ps 29:7)” (Mek. R. Ishmael, Bahodes £9 [Horowitz 1928, p. 235]). 

Philo speaks similarly of a flame that became “an articulate speech in the 
language familiar to the audience” (On the Decalogue 46). Similar descriptions 
are found in Tg. Ps.-/., in Targum fragments from the Cairo Genizah, and in 
Tg. Neof.: “A Word ... as if going out from the mouth of the Holy One, 
blessed be His name, like sparks and flashes and flames and fiery torches, a torch 
from the right and a torch that came out of the left, flew in the air and went 
forth and showed itself on the camps of Israel and came back and returned and 
engraved itself on the tablets of the Covenant.” 66 This description derives from 
Deut 33:2, “lightning flashing at them from his right,” concerning which we 
read in Sipre Deut. £343 (Finkelstein 1969, p. 399): “When a Word went out 
from the mouth of the Holy One blessed be He, it went out from his right side 
. . . to Israel’s left side and encompasses the camp of Israel . . . and the Holy 
One retrieves it . . . and engraves it on the tablet . . . as it is written: ‘the 
voice of the Lord kindles flames of fire.’ ” 

B. A fire that divides into tongues of flame, whereupon everyone begins to 
speak in various languages, has its source in a midrash according to which the 
Word was divided into seventy tongues, that is, the tongues or languages of all 
nations. 67 Thus Rabbi Yohanan says, “Every word that came out of the mouth 
of the Holy One, blessed be his name, was divided into seventy tongues” (b. 
Sabb. 88b), 68 and in the continuation we read, “A student of R. Ishmael taught, 
‘like a hammer that shatters rock’ (Jer 23:29), just as the sledgehammer (when 
shattered by the harder rock) is divided into many slivers, so every word which 
was uttered by the Holy One was divided into seventy tongues.” Most impor- 

66 On the various versions in translations, see Potin 1971, pp. 37ff. 

67 On the seventy nations of the world, see Gen 10 and my short commentary (Weinfeld 
1975a), and on the rabbinic legends about this matter, see Ginzberg 1959, no. 4, n. 72. 

68 See Midr. Tehillim 92:3 (Buber 1891, p. 22); and for other sources see Cinzberg 1959, 
no. 11, n. 214. 
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tant to the present discussion is the congruence between the language of the 
midrash—a word {as fire) divided into seventy tongues—and the language of 
Acts 2—“tongues divided like flames of fire” (v 3). 

In rabbinic tradition, the Word is divided into seventy in order to allow its 
diffusion among the nations, and in m. Sota 7.5 we read that all of the Words of 
the Law were written on the stones of the altar on Mount Ebal in seventy 
languages. 69 The Christian tradition similarly speaks of tongues of fire that 
divided and alighted upon the people present at the revelatory event and be¬ 
stowed on the participants the ability to spread the new word in all the world’s 
languages, as described in the continuation of the account {see also Potin 1971, 
pp. 31 Off.). 

It should be added that Sipre Deut. on Deuteronomy 33:2, in which $343, p. 
399) a Word likened to fire is mentioned as an interpretation of mymynw *s dt 
Imw, also deals with a word given in various languages: “When the Holy One 
revealed himself to give the Law to Israel, he did not speak in one language but 
in four, as it is written: ‘from Sinai’—this is Hebrew; ‘from Seir’—this is Latin; 
‘from Mount Paran’—this is Arabic; mrbbt qds —this is Aramaic” {$343, p. 
395). 

C. The tongues of fire that rested 70 upon each one of the participants 
remind us of the crowns that the Israelites received at the revelation at Sinai; 71 
the “crowns” ( c trwt) are none other than a radiance of the divine presence 
around their heads. 72 In another place I have pointed out {Weinfeld 1978, pp. 
15ff.) that the tradition discussed here of men 73 upon which tongues of fire 
alighted, and who were thus filled with the Holy Spirit, derives from Num 11, 
which speaks of the elders upon whom the Spirit fell and made them the leaders 
of the congregation. The institution of the seventy elders corresponds to the 

69 See also t. Sota 8.6-7 and the Mek. on Deuteronomy discovered by Schechter (p. 189). 
An extensive discussion of the subject was made by Lieberman 1955-, 8.699-701. 

70 ekatisen. The verb katizo translates in the LXX “came to rest” in Gen 8:4. 

71 See Pesiq. Rab Kah. (Mandelbaum 1987, p. 266) and the parallels mentioned there 
and also b. Sabb. 88a. See also the discussion by Urbach 1979, pp. 147ff. 

72 Compare “and you adorned him with glory and majesty” in Ps 8:7, meaning the divine 
radiance around his head {compare melammu in Akkadian, and see also Job 19:9, “He 
has stripped me of my glory, removed the crown from my head”). The klyl tp } rt ‘diadem 
of glory’ bestowed on Moses according to Ben Sira 45:8, which is paralleled there with 
glory and might, is the radiance around his face (Exod 34:29ff.) and in the scrolls of the 
Judean desert is called klyl kbwd ‘diadem of glory’ in IQS 4, line 8; Thanksgiving scroll 9, 
line 25. In Hellenistic literature this aureole is called diadema tes doxes, see Reitzenstein 
1927, pp, 359-60); and it is this aureole that is put on the pious ones in the world to 
come “who enjoy the radiance of the divine presence” (b. Ber. 17a). For glory as an 
aureole in the Bible and in the ancient Near East, see Weinfeld 1984b. 

73 It is not clear whether Acts 2:4 refers to the 120 men mentioned in 1:15 or to the 
twelve apostles. 
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seventy members of the Sanhedrin, who had to know seventy languages (see t. 
Sank. 8:1; y. Seqal. 5.1, 48d; b. Sarh. 17a; b. Menah. 65a). This tradition was 
now transferred to the founding meeting of the Christian community. Accord¬ 
ing to Christian tradition, the Holy Spirit fell upon the leaders of the Christian 
community as well, and, like the Sanhedrin, they also were able to speak in 
diverse languages by virtue of the tongues of fire that alighted upon them. 

The first revelation to the people of Israel served, then, as a point of origin 
for the crystallization of various traditions concerning prophetic-mystical experi¬ 
ences, which took place on the Feast of Weeks. Josephus relates (Antiquities 
6.299) that on the eve of the Feast of Weeks before the war, the priests heard a 
voice of declaration, “We are leaving” (cf. Tacitus, Historic 5.13). 

The mystical experience of Rabbi Joseph Caro (1488-1575) is also con¬ 
nected with the festival of Shabuoth. On the eve of the Feast of Shabuoth, 
during the all-night vigil, a voice came out from his mouth, and the men about 
him heard the voice, fell on their faces, and fainted. 74 

The second experience is related to Shabbetai Tsevi’s messianic declaration. 
On the eve of the Feast of Shabuoth, the Holy Spirit came upon Nathan from 
Gaza, he fainted, and out of his faint he was heard to utter various voices, which 
were afterward interpreted to mean that Shabbetai Tsevi was worthy to be king 
over Israel. 75 

A relic of the ancient celebration of Feast of Weeks has been preserved up to 
our day in the different customs attached to the observance of this festival in 
Jewish worship. Thus the all-night vigil on the eve of the festival (tiqun lei 
Sabu c ot) recalls a kind of vigil on the eve of the giving of the law. Indeed, the 
Samaritans preserved a tradition of reading the Torah on the eve of the revela¬ 
tion at Mount Sinai, from the middle of the night until the following evening, 
while ascending Mount Gerizim and praying (cf. Boys 1961; Tsedaka 1969, pp. 
10 - 11 ). 

The recital of the Decalogue during Pentecost is accompanied in the Jewish 
tradition by festive liturgies of ancient origin. Various introductory poems 
(resuyot) in the Aramaic language were composed for reciting before the reading 
of the Ten Commandments on the day of Shabuoth. These were preserved in 
the Aramaic Targumim to the Pentateuch (cf. Klein 1980, 1.117-25). Similarly, 

74 For this evidence see Werblowsky 1962, pp. 19-21. 

75 G. Shalom, Shabetai Tsevi and His Movement (Tel Aviv, 1975), 1.178 [Heb.]. In my 
opinion, the swooning on the night of Shabuoth originated from the revelation at the 
giving of the Torah, when, according to tradition, all those present there fainted or fell 
down in a swoon. Cf. b. Sabb. 88b: “with every word coming out of the Holy One . . . 
the souls of the Israelites fled as it says: ‘My soul departs when he spoke’ (Cant 5:6).” 
Compare the Rosh Hashanah liturgy in the Geniza version (Order of Shofaroth) concern¬ 
ing the Sinai revelation: “they all fainted and fell on their faces and their souls departed 
because of the voice of the words (of God)” (Mann 1925, p. 330). 
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we find a category of liturgical poems for the Feast of Weeks, so-called ’azharot, 
in which all of the 613 Torah commandments are enumerated and classified 
according to the Ten Commandments (cf. Elbogen 1931, pp. 217-18). All of 
this seems to indicate that the revelation and giving of the law were dramatized 
in Israel from ancient times. 


THE DECALOGUE (5:6-18) 


5 6 I am YHWH your God who freed you from the land of Egypt, from the 
house of bondage. 7 You shall have no other gods in my presence. 

8 You shall not make for yourself a carved image, any likeness of what is in 
the heavens above, or on the earth below, or in the waters below ihe earth. 9 You 
shall not bow down to them or serve them, for I am YHWH your God, an 
impassioned God, visiting the iniquities of the fathers upon the children, and 
upon the third and fourth generation for those who hate me, 10 but showing 
kindness to the thousandth generation to those who love me and keep my 
commandments. 

11 You shall not take up the name of YHWH your God in vain, for YHWH 
will not acquit one who takes up his name in vain. 

12 Observe the Sabbath day to keep it holy, as YHWH your God com¬ 
manded you. 13 Six days you shall labor and do all your work. 14 But the seventh 
day is a Sabbath to YHWH your God. You shall not do any work, you and your 
son and your daughter and your male servant and your female servant and your 
ox and your ass and any of your animals and the alien [resident] in your gates, so 
that your male and female slave may rest as you do. 15 Remember that you were 
a slave in the land of Egypt and YHWH your God freed you from there with a 
strong hand and outstretched arm; therefore, YHWH your God commanded 
you to observe the Sabbath day. 

16 Honor your father and your mother, as YHWH commanded you, that 
your days may long endure and that you may fare well upon the land that 
YHWH your God is giving you. 

17 You shall not murder 
and you shall not commit adultery 
and you shall not steal 

and you shall not bear false witness against your neighbor. 

18 And you shall not covet your neighbor's wife, and you shall not crave your 
neighbor’s house, his field, his male and female slave, his ox and his ass and 
anything that is your neighbor’s. 
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TEXTUAL NOTES 

5:6. I am YHWH your God who. “I (’nky)” is the subject and “YHWH 
who,” etc. is the predicate, that is to say, I am YHWH (cf. Masoretic accents); 
otherwise the verb hwsy’ in the relative clause should be in the third person, 
hwsy’k and not hws’tyk (see Luzzatto, ed. Schlesinger, 1965, p. 318 [orig. 1871]). 

7. in my presence. Hebrew: c al panay, literally, ‘upon my face’. The exact 
meaning of the phrase has been the subject of much scholarly debate. KB* offers 
six possible meanings: “beside me,” in the spatial sense (“next to me”); “beside 
me,” in the figurative sense (“except for me”); “in addition to me,” “to my 
disadvantage”; “before me,” “in front of me”; “in my presence”; and “to spite 
me,” “in defiance of me.” There is little difference between the first, fourth, 
and fifth definitions. c al peney is well attested in the sense of “before,” “in front 
of” (fourth definition): Gen 32:22, Exod 33:19; Lev 10:3; 1 Kgs 6:3; Ps 18:43. 
This is the most common definition of the similar prepositional phrases lipney 
and ’el peney. 

“In my presence” is simply another way of saying “in front of me,” though 
the semantic range may be greater, in that one can stand in another’s presence 
without being directly in front of him. This definition is more faithful to the 
Hebrew in that it is a phrase that contains a preposition plus the noun “pres¬ 
ence,” equivalent to panim ‘face’. Indeed, the LXX to Deut 5:7 has pro proso - 
pou mou ‘before my face'. 

The meaning “next to,” “near” (first definition) is used only of place-names, 
though according to some scholars the meaning in this context is “east of.” This 
definition is clearly a development from the preceding meanings, and it hardly 
seems preferable to them in this case. 

The definition “except for me” is also a semantic development of the pre¬ 
ceding meanings. It is found in the LXX (plen emou), Peshitta, and Aramaic 
Targumim (br mny) to Exod 20:3. Such a meaning of c al peney is nowhere else 
attested in the Bible, though it may be the meaning of a Phoenician cognate 
(see below). It seems that the use of this definition in the ancient versions is 
based on theological considerations. The preceding definitions suggest, as it 
were, a physical deity, in whose presence no other deities are allowed. The 
existence of other deities, and the physical nature of God, both proved an 
anathema to later Israelite religion and later Judaism; hence the understanding 
of c al panay in the sense of “except me,” similar to the semantic development of 
the English “besides me.” 

The two phrases cited by KB* in juxtaposition as the third definition must 
certainly puzzle the English reader. This definition is taken by KB* from Stamm 
1961, p. 238. Stamm cites these as alternative definitions based on the Phoeni¬ 
cian cognate c ltpn, which Albright 1940, p. 258, translates as “in addition to” or 
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“except.” The German word for “disadvantage” is Nachteil, literally, 'additional 
part’, and therefore Stamm allowed himself the liberty of extending the seman¬ 
tic range of the Phoenician and Hebrew to the extent of the German, though 
this does not seem justified. If we disregard “to my disadvantage,” the definition 
“in addition to me” is virtually identical to the second definition, “besides me, 
except me.” If Albright’s definition of Phoenician ( lt pn is correct, we have 
philological evidence for what otherwise seems to be an apologetic theological 
interpretation (see above). But KAI (69:5, 7, 10) defined the Phoenician c lt pn as 
simply “gegenuber, vor” (“in front of”). 

The most interesting definition is the last one, “to spite me, in defiance of 
me.” Edward Konig, in his commentary on Deuteronomy, is the first to suggest 
this definition. He cites Isa 65:3; Job 1:11; and Job 21:31 as further evidence for 
this use of c al peney. In Job, however, the issue of God’s immanence is of 
paramount importance, and it seems most likely that c al peney in the two Job 
verses means quite literally ‘to [God's] face’ or ‘in his presence’. The use of c al 
panay in Isa 65:3 is similar to its use in the Decalogue and is equally ambiguous: 
“The people who provoke my anger continually, c al panay, ” that is, “to my face” 

< i • yy 


or in my presence. 

Stamm (1961) cites as further evidence for this “hostile nuance” of c al peney 
the following verses: Gen 16:12; 25:18 (Ishmael dwells, or falls, c al peney his 
brethren); Deut 21:16 (preference of younger son c al peney the elder); Nah 2:2 
(“A shatterer shall come c al paneyka”); and Ps 21:13 (“with your bows you will 
aim c al peneyhem”). All of these, however, can be understood in the neutral 
senses of “in the presence of,” “near,” or “in the face of.” There is no evidence 
that ( al peney alone carries a hostile connotation. It should be noted that only 
this definition is offered in the previous edition of KB; hence it has achieved 
undue popularity in recent years. 

8. any (likeness). MT: kl; MT Exod 20:4, LXX, Samaritan, Peshitta, 4Q Dt n 
(White 1990, p. 275), 4Q Phyl. G, J (DJD 6.59, 65), XQ Phyl. 3 (Yadin El 9 
[1969] P.82, PI.27): wkl. See Note. 

9. serve them. The MT and IQ 13 (DJD 1,74: tSvbdm) read to c obdem 
instead of the expected ta c abdem. Compare Exod 20:5, 23:24; and Deut 13:3. It 
seems that the Masoretic vocalization in the hoph ( al is tendentious. It is meant 
to imply compulsory idolatry, as though the meaning were “you shall not allow 
yourself to be brought to worship them” (cf. GKC £60b), an idea alluded to in 
Deut 4:28; 28:36, 64; see the Note to 4:28. 

visiting the iniquities. Hebrew: poqed. The verb pqd has a very wide seman¬ 
tic range in biblical Hebrew. Some of the meanings are entrust (hiph c il), ap¬ 
point, attend to, visit, seek, muster, miss (niph c al), and test. This multitude of 
apparently unrelated meanings has led to much scholarly debate as to which 
meaning is original and how the other usages derive from it. KB ? cites three 
suggestions for the original meaning: to miss; to attend to with care (Speiser 
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1958, p. 21); and to seek out, to visit (Fahlgren 1932, p. 66). To these we must 
add two more definitions: to examine, to test, to investigate, and to act in 
accordance with the results of the investigation (Scharbert 1960); and to set in 
order, organize (M. Buber, in the introduction to Buber and Rosenzweig trans. 
of the Bible [1954-62], p. 25). 

The most difficult question is how to encompass the meanings “to miss” and 
“to attend to, to care for” within the same verb, because they are, in fact, 
opposites. If we accept “to miss” as the original meaning, we are at a loss to 
explain the vast majority of the usages of pqd , which involve attention bestowed 
on someone in his presence. The other definitions may satisfactorily explain 
most meanings but fail to explain pqd in the sense of “to miss.” 

It seems therefore that a polarity exists in the various meanings of pqd. In 
the context of Deut 5:9 (cf. Exod 34:7; Lev 18:25; Num 14:18; Isa 13:11; 26:21; 
Jer 25:12; 36:31; Amos 3:2; Ps 89:33), that of retribution, pqd Svn 3 bwt is 
derived from the second and third meanings. If we accept Scharbert’s defini¬ 
tion, God examines the actions of the fathers (and children) and requites the 
children accordingly. According to Buber, God zuordnet (coordinates, associ¬ 
ates) the sins of the fathers with the children. 

and upon the third. MT, Samaritan, 4Q Phyl. G, J (DJD 6.59, 65): w c / with 
conjunctive waw; MT Exod 20:5, LXX, Peshitta, Nash Papyrus, Vg and 4Q Dt" 
(White, ibid.), XQ Phyl. 3 (Yadin, ibid.), without waw: H. See Note for discus¬ 
sion. 

10. But showing kindness. MT, Samaritan, 4Q Phyl. G (DJD 6.59), XQ 
Phyl. 3 (Yadin, ibid.), LXX, Peshitta, Vg: wSvsh; 4Q Dt" (White, ibid.), 4Q 
Phyl. J (DJD 6.65: c wsy), 8Q Phyl. 3 (DJD 3.154): c wsh without waw conjunc¬ 
tive. 

my commandments. MT, Samaritan: mswtw (his commandment) but qere 
{— to be read): mswty “my commandments.” 4Q Dt" (White, ibid.): mswwty. 
All the other versions and MT Exod: “my commandments.” 

11. The exact semantic significance of “taking up” the name of YHWH is 
unclear. Psalms 16:4 and 50:16 refer to “taking up” words upon one’s lips or 
mouth (see the Note). ns°also means “to recite” poetry or prophecy (e g., Num 
23:7; 2 Kgs 9:25; Isa 37:4; Amos 5:1; and Ps 81:3), and the passage recited is 
termed a massa 3 ‘burden’. In the present context, however, the metaphor of 
“taking up” words upon one’s lips is not explicit, nor are we dealing with a 
lengthy poetic passage that might be termed a massa 3 , as in the second group of 
examples. The following may be compared to this verse: Exod 23:1, “You must 
not take up false rumors (l 3 ts 3 sm c sw 3 )"; Ps 15:3, “and has not taken up 
reproach against his neighbor”; and Ps 139:20, “taken up falsely.” In these 
verses “take up” means “take upon one’s lips.” Deuteronomy 5:11 must be seen 
as an elliptical rendering of “You shall not take up the name of YHWH your 
God upon your lips falsely,” which, like “mention the name of the Lord” in 2 
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Sam 14:11, is an idiom for “swear in God’s name,” as suggested by Jepsen 
(1967, 

P- 291). 

in vain. Hebrew: lasaw] literally, ‘for falsehood’. Hebrew sw* also has the 
meaning ‘emptiness, vanity.’ Peshitta translates “falsely”; the LXX and Tg. 
Ps.-f. have “in vain.” The Vg translates the first Isw 3 in the verse frustra ‘in 
deception’, and the second super re vana ‘over a vain matter’. Below, in v 17, 
is used clearly in the sense of “falsehood,” and the Exodus Decalogue has sqr 
instead. 

12-18. Exod 20:8-17 presents a significantly different version of the latter 
part of the Decalogue. Furthermore, a number of non-Masoretic textual wit¬ 
nesses exist that present significant variants: the Samaritan text, the Nash papy¬ 
rus (the Qumran text 4Q Deut"). In addition, it is apparent that the LXX 
Vorlage differed in a number of places with the MT, often agreeing with one or 
another of these texts. The following is a comparison of the Exodus and Deuter¬ 
onomy versions of these commandments (in translation). It should be noted that 
the non-Masoretic witnesses show a tendency to harmonize between the Exodus 
and Deuteronomy versions. 

Exod 20:8-17 Deut 5:12-18 


8 Remember [Sam. text, 
“Observe”] the Sabbath day and 
keep it holy. 

9. Six days shall you labor and do 
all your work. 

10. But [some add “on”; see 
textual note] the seventh day is a 
Sabbath to YHWH your Cod. 
You shall not do any work [some 
add “on it”; see textual note]— 
you, your son, your daughter, 
your male or female slave, or your 
[some add “ox, your ass, or any 
of your”; see textual note] cattle, 
or the alien in your gates. 

11. For in six days YHWH made 
heaven and earth and sea, and on 
the seventh day he rested. 


12. Observe the Sabbath day to 
keep it holy, as YHWH your 
God has commanded you. 

13. Six days you shall labor and 
do all your work. 

14. But [some add “on”; see 
textual note] the seventh day is a 
Sabbath to YHWH your God. 
You shall not do any work [some 
add “on it”; see textual note], 
you and your son and your 
daughter, your male servant and 
your female servant, your ox and 
your ass and any of your animals 
and the alien in your gates. 

15. Remember that you were a 
slave in the land of Egypt and 
YHWH your God freed you 
from there with a strong hand 
and outstretched arm; 
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Therefore YHWH blessed the 
Sabbath and hallowed it. 


12. Honor your father and your 
mother [papyrus Nash and LXX, 
“that you may fare well and’’] 
that you may long endure upon 
the [LXX “good”] land which 
YHWH your God is giving you. 


13. You shall not murder. You 
shall not commit adultery. 

You shall not steal. [See Textual 
Note at v 13 below for order of 
these clauses.] 

You shall not bear false witness 
against your neighbor. 

14. You shall not covet your 
neighbor’s house [LXX “wife”]. 

You shall not covet [papyrus 
Nash, “crave”] your neighbor's 
wife [LXX “house”] [some add 
“his field”; see textual note] [or] 
his male or female slave [or] his 
ox, or his ass [LXX “or any of his 
cattle ’] or anything that is your 
neighbor’s. 


therefore, YHWH your God 
commanded you to observe the 
Sabbath day [LXX and 4Q Dt" 
add “and keep it holy”]. 

16. Honor your father and your 
mother, as YHWH commanded 
you, that your days may long 
endure and that you may fare 
well [LXX, “fare well and . . . 
long endure”] upon the land 
that YHWH your God is giving 
you. 

17. You shall not murder and you 
shall not commit adultery and 
you shall not steal 


and you shall not bear false 
witness against your neighbor. 

18. And you shall not covet your 
neighbor’s wife [Samaritan 
Pentateuch, “house”], 

and you shall not crave [some 
read “covet”; see textual note] 
your neighbor’s house [Samaritan 
Pentateuch, “wife”], [or] his field, 
[or] his male and female slave, 

[or] his ox and his ass [LXX “or 
any of his cattle”] and anything 
that is your neighbor’s. 


12. Observe . . . to keep it holy. Literally, “Observe . . . to sanctify” (smr 
. . . Iqdsw). smr with lamed infinitive has an adverbial meaning: “sanctify the 
day carefully.” Compare smr l c swt (5:1, 29; etc.) with smr w c sh (4:6); see the 
Textual Note on 4:6. 

13 .do all your work. MT: w c syt kl mVktk; 4Q Dt n (White, ibid.); 4Q Phyl. J 
(D/D 6.65); and 4Q Mez A (D/D 6.80) add direct object marker: *t: w c syth } t kl 
mVktkh. 

14. but the seventh day. MT, Samaritan, Peshitta, Tg. Onq., MT Exod, 
Samaritan Exod, Vg: wywm; 4Q Dt" (White, ibid.), 4Q Phyl. G (D/D 6.60: 


280 



The Decalogue (5:6-18) 


wbfywmj, 4Q Phyl. J (DJD 6.65: w{lbl}ywm), 8Q Phyl. 3 (DJD 3.154), Nash 
Papyrus, LXX, LXX Exod, read: wbywm , “on the seventh day.” 

you shall not do any work. MT, MT Exod, Samaritan Exod, Tg. Onq.: V 
t ( sh; Samaritan, 4Q Dt" (White, ibid.), 4Q Phyl. J (DJD 6.65: bwh), Nash 
Papyrus, LXX, Peshitta, Vg: T t c sh bw, “on that day.” 

you and your son and your daughter and your male servant and your female 
servant and your ox and your ass and any of your animals and the alien [resident]. 


MT Deut: 3 th wbnk wbtk 

w c bdk w'mtk 

wswrk whmrk 

wkl bhmtk wgrk 

4Q Dt": 'th bnk btk 

LXX (ACLO), Samaritan Deut: 

c bdk w'mtk 

swrk whmwrk 

wbhmtk gryk 

'th wbnk wbtk 

l bdk w'mtk 

swrk whmrk 

wkl bhmtk wgrk 

MT Exod: 'th wbnk wbtk 

Nash Papyrus, LXX Exod: 

c bdk w'mtk 


wbhmtk wgrk 

'th wbnk wbtk 

c bdk w'mtk 

swrk whmrk 

wkl bhmtk wgrk 

Samaritan Exod: 




5 th wbnk wbtk 

c bdk w'mtk 


bhmtk wgrk 

4Q Phyl. G (DJD 6.60): 




't]h wbnk wbtk 

c bd btk [w'mjtk wswrk whmrk wkwl 




bh[mtk wgrk 


4Q Phyl. J (DJD 6.65): 

'th wbnkh wbtkh c bdkh w/'mjtkh swrkh whmwrkh wkfwl 

bhmtkjh wgrykh 


On the difference between MT Exod and MT Deut concerning ox and ass 
see the Note. The 4Q Dt n (White, 1990 pp. 275, 280) is unique for its paucity 
of the waw conjunctive, while MT shows the greatest use of the waw 
conjunctive. Objects which can be grouped into sets of two—e g. son-daughter, 
male servant-female servant, and ox-ass—are usually connected with the waw 
conjunctive, bnk btk in 4Q Dt n (White 1990, p. 275) is an exception. 

15. to observe the Sabbath day. Literally: to make/institute {sh); see the 
Note. MT, Samaritan, XQ Phyl. 3 (Yadin, ibid.), Targumim: l c swt; 4Q Dt" 
(White 1990, p. 280), LXX, Peshitta: Ismwr. 4Q Dt" and LXX add Iqdsw 
(4Q Phyl. G: wfyjqdshw), “to keep it holy,” and thus form an inclusion with the 
opening of the commandment in v 12: smwr . . . Iqdsw, “observe ... to 
keep it holy.” See Note to vv 12, 15. 

16. that you may fare well. Nash Papyrus, LXX: lm ( n yytb Ik before lm c n 
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y’rykwn ymyk, for the reversed order: “that you may fare well” before “that you 
may long endure.” 

that your days may long endure. Hebrew: lema c an ya 3 arikun yame(y)ka. In 
4:40 a similar expression, lema ( an ta’arik yamim, literally, ‘that you may lengthen 
days’, is used. In both verses the verb y rk is used in the hiphHl form. 

The verb y rk in the qal form is a stative verb meaning ‘to be long’. The 
hiphHl has two meanings: stative (— qal), as in this verse; and causative (‘to 
lengthen’), as in 4:40. The hiphHl with the stative meaning is attested only in 
the imperfect, the consonantal text of which is nearly identical to the qal This 
has led Ehrlich (1909, at Exod 20:12) to suggest that these forms are 
misvocalized and should be read ye’erkun or ya’arkun, as qal. 

In both the stative and causative uses of 3 rk ymym, the idiom is that one 
lengthens one’s own days, hence these days are lengthened. But in 1 Kgs 3:14 
God promises to lengthen (weha 3 arakti) Solomon’s days. The same expression is 
used in a number of Phoenician and Aramaic inscriptions, in which a god or 
goddess is asked to lengthen the days (y/thk ymt; y } rk ywmy) of the supplicant 
(see the Note ). 

17-18. you shall not murder and you shall not commit adultery and you shall 
not steal. This order is found in LXX (ACO), Samaritan Deut and Exod, 
Peshitta Deut and Exod, MT Deut and Exod, 4Q Dt n (White, ibid., p 280), 
4Q Phyl. B (D/D 6.52) XQ Phyl. 3 (Yadin, ibid.), IQ Phyl. (D/D 1.73), Matt 
5:21, 19:18, Mark 10:19; and compare Josephus, Antiquities, 3:92. According to 
the system of F. Cross, this order reflects the Old Palestinian group, see White 
ibid., p. 283. 

In LXX Vaticanus, LXX Exod (LC), Nash Papyrus, Luke 18:20, Rom 13:9, 
and Jas 2:11, the order is: adultery, murder, and theft. Cf. also Philo, On the 
Decalogue, 21; Special Laws 3:8; “Who Is the Heir p. 173. According to 
F. Cross this reflects the Egyptian text group (White, ibid., p. 284). 

The waw conjunctive before the commandments in vv 17-18— and you 
shall not (wl 3 ) —appears in MT, Targumim, 4Q Phyl. B (DJD 6.52), and Vg; 4Q 
Phyl. G (D/D 6.60), XQ Phyl. 3 (Yadin, ibid.) Peshitta: l\ without the waw 
conjunctive. For an explanation see the Note to vv 17-18. 

17. M. Weiss (1984, pp. 256-59) maintains that Hos 4:2 (which has murder, 
theft, and adultery) was familiar with the order in the LXX’s Exodus and quotes 
it chiastically, while Jer 7:9 (which has theft, murder, adultery) was familiar with 
the order of the LXX’s Deuteronomy, the Nash papyrus, and Philo, and also 
quotes it chiastically (see Note). 

In some editions of the Bible, each of the four clauses in this verse is 
considered a separate verse. The rest of the verses in this chapter are 
enumerated as follows: 
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my enumeration alternate enumeration 


18 

21 

19 

22 

20 

23 

21 

24 

22 

25 

23 

26 

24 

27 

25 

28 

26 

29 

27 

30 

28 

31 

29 

32 


false witness. MT, 4Q Dt" (White, ibid., p. 280), Samaritan, Tg. Onq., 
Peshitta, Nash Papyrus have: c d suP MT Exod, Samaritan Exod, XQ Phyl. 3 
(Yadin, ibid.) have: c d sqr. The English word “witness” is used here in the Old 
English sense of “testimony.” The Hebrew, however, is literally c d sqr/sw” false 
witness (testifier)’, instead of the expected c dwt sqr ‘false testimony’. The 
Hebrew phrase is therefore most likely an accusative of manner, and the verse is 
to be understood “you shall not testify against your neighbor as a false witness.” 
Still other explanations of the syntax have also been advanced. Luzzatto (ed. 
Schlesinger, 1965, p. 333) maintains that the phrase is elliptical, the noun 
“testimony” having been left out, hence “you shall not testify against your 
neighbor the testimony of a false witness.” Luzzatto quotes Kimhi as saying that 
the noun c d can mean ‘testimony’ as well as ‘witness’. In a number of cases 
inanimate objects are termed c d (e g., Exod 22:12), and in these verses the 
rendering “testimony, evidence” is likewise appropriate. 

The LXX, Vg, Tg. Onq., and Peshitta render “false testimony”; the other 
Aramaic Targumim have a lengthy paraphrase. For c nh b in the sense of ‘bear 
witness’, cf. Num 35:30; Deut 19:18; 1 Sam 12:3; 2 Sam 1:16; Jer 14:7. 

false, sw* in Exodus sqr; for the interchange of sw 3 and sqr see the Note to 
v 11. 

18. And you shall not covet your neighbor’s wife and you shall not crave your 
neighbor’s house. 


wP thmd *st fk wP tPwh byt fk 
lw* thmwd *st fyk lw* thmwd byt fyk 


MT, Tg. Onq.: 

4Q Dt", LXX, LXX Exod: 
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Samaritan, Samaritan Exod: 

P thmd 

byt Yk 

wP thmd 

y st Yk 

Peshitta, Peshitta Exod: 

P thmd 

y st Yk 

wP thmd 

byt Yk 

MT Exod 

P thmd 

byt Yk 

P thmd 

y st Yk 

Nash Papyrus: 

lw> thmd 

Y y st Yk 

lw* thmd Y 

byt Yk 


The Masoretic text of Deuteronomy differs from the others in two major 
points: (1) The verb related to the house is tt y wh, while the one related to the 
wife is hmd. (2) The order of the objects in Deuteronomy is: wife, house, while 
the order in Exodus is: house, wife. These differences can be explained by the 
way of development from Exodus to Deuteronomy (see Note). 

his field, his male and female slave, his ox and his ass and anything that is 


your neighbor's. 




MT, 4Q Phyl. G, 




Targumim: 

sdhw 

w c bdw wYnfw swrw whmrw wkl 

y sr lYk 

4Q Dt": 

sdhw 

c bdw y mtw swrw hmwrw wkwl 

y sr lYyk 

LXX, LXX Exod: 

wsdhw 

w c bdw vYmtw wswrw whmrw wkwl bhmtw 



wkl 

y sr lYk 

Samaritan, Samaritan 




Exod: 

sdhw 

c bdw w > mtw wswrw whmrw wkl 

y sr lYk 

Peshitta: 

wsdhw wkrmw c bdw y mtu ; wswrw whmrw wkl 

3 sr lYk 


(wP hqlh wP krmh) 


MT Exod: 


w c bdw vYmtw wswrw whmrw wkl 

y sr lYk 


In two of the lists a certain amount of expansion occurred: (1) LXX and 
LXX Exod have added wkl bhmtw (“and all his animals”), due to the influence 
of 5:14. (2) The Peshitta expansion: kim (“wineyard”) may be due to the fact 
that krm and sdh appear together many times in the Hebrew Bible: Exod 22:4; 1 
Sam 22:7; Jer 32:15; Neh 5:3, 4, 5. The 4Q Dt n dropped out the conjunctive 
waws; compare 4QDt n to 5:14. On the lack of sdhw in MT Exod, see the Note. 

NOTES 

First Commandment 

6. I am YHWH your God. The phrase constitutes a self-presentation for¬ 
mula that adds authority to the proclamation that follows; compare the phrases 
y ani YHWH ‘I am YHWH’ (without the accompanying “your God”) at the 
beginning as well as at the end of divine proclamations, especially in the priestly 
source (Exod 6:2, 6, 8, 29; 12:12; Lev 18:5; 19:12, 14, 16, 18, 32, 37; etc.), on 
which see Zimmerli 1953. 
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Self-presentations, in the form of a nominal sentence with the personal 
pronoun as subject, are very common in the openings of royal inscriptions in the 
ancient Near East, a form that fits well the beginning of a proclamation of God, 
the King of Kings (cf. Deut 10:17). Indeed, self-presentation of this kind is 
found in various royal inscriptions. Thus Yhwmlk, king of Byblos (tenth century 
b.c.e.), opens his royal inscription by saying, “I am ( 3 nk) Yhwmlk king of Byblos 
. . . whom ( 3 s) the princess, lady of Byblos, made king over Byblos” (KAl 
10:1-2). Similarly, we find King Azitawwada saying, ”1 am ( 3 nk) Azitawwada, 
the blessed of Baal, whom ( 3 s) 3 wrk strengthened” (KAl 26 A 1:1-2) and Mesha, 
the king of Moab, ”1 am ( 3 nk) Mesha the son of . . . the king of Moab . 
my father reigned over Moab” (KAl 181:1-2). Yet all of these opening formulas 
cannot be seen merely as self-presentations because, as A. Poebel has shown 
(1932, pp. 12ff ), these formulas often repeat themselves in the inscriptions (cf. 
KAl 10:1-2), and it would be illogical to assume that a person introduces him¬ 
self several times at the same scene. Poebel proposed, therefore, to understand 
the phrases opening with “I PN (= Personal Name),” not as a nominal clause, 
‘‘I am PN,” but as “I PN . . . declare,” that is, PN stands in apposition to the 
pronoun. In the case of the Decalogue’s opening, Poebel translates, “Besides me 
YHWH your God, who freed you . . . you shall have no other gods.” Al¬ 
though his suggestion is in general correct because of the contrast implied in vv 
6-7, “YHWH your God” in v 6 in contradistinction to other gods in v 7 (and 
see also below), one cannot go along with Poebel in excluding the understanding 
of 3 anoki YHWH as self-presentation. Poebel himself admits that, side by side 
with the appositional pronoun, one also finds in the inscriptions the nominal 
clause of self-presentation. Indeed, this phenomenon is also attested in Scrip¬ 
ture. In Lev 19:36-37 we find both types of clauses: (1) the sentence with the 
relative particle that is subordinate to the command, “I am YHWH your God 
who freed you from the land of Egypt. You shall observe all my laws” (36b-37a); 
and (2) the self-presentation, “I am YHWH” (v 37b), without any following 
relative clause (cf. also Num 15:41). 

Indeed, the beginning of Lev 19, which is related to the Decalogue (see the 
Introduction to the Decalogue), has a stylistic feature identical with that of 
the first commandment. Verse 4 there reads, “Do not turn to idols and do not 
make molten gods for yourselves; I am YHWH your God.” Here the self¬ 
presentation formula serves as a motivation for the prohibition of idolatry, and it 
is even possible that this verse constitutes a chiastic quotation from the Deca¬ 
logue, as the two commands that precede it seem to be: “You shall each fear his 
mother and his father and observe my Sabbath; I am YHWH your God” (v 3). 

In light of these observations, one should consider v 6, “I am YHWH your 
God,” as a motive clause for the command “You shall have no other gods.” This 
can actually be substantiated by the quotation of the Decalogue (see the Intro¬ 
duction to the Decalogue) in Ps 81:10-11: 
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You shall have no foreign god; 

You shall not bow down to an alien god; 

I am YHWH your God 

who brought you out of the land of Egypt. 

Here the command comes first, and then the titulary gives authority to it. 

The same phenomenon is found in the mouth of the prophet-messenger 
who quotes YHWH, saying, “I brought you out of Egypt and freed you from 
the house of bondage . . . and I said to you, I am YHWH your God; you shall 
not revere the gods of the Amorites” (Judg 6:8-10). Here also the clause "I 
YHWH your God” serves as a motivation for not worshiping foreign gods. 

In fact, the phrase “I am YHWH your God” appears in the Decalogue itself 
as a motive clause. Thus the command not to bow down and not to worship 
idols in v 9 is explicitly motivated, “for I am YHWH your God, an impassioned 
God.” 

The same is attested in Deuteronomy 6:12-15. This passage, which comes 
after the proclamation of the unity of God and his love {6:4-9; see the Note 
there), recaptures the beginning of the Decalogue by warning not to forget 
“YHWH who freed you from the land of Egypt, the house of slaves” and not to 
“follow other gods . . for YHWH ... is an impassioned God Cl qn y )” 

That the phrase “I (am) YHWH your God” is to be taken as the basis for the 
demand to recognize him alone as sovereign may be clearly deduced from Hos 
13:4 (cf. 12:10): “But I YHWH am your God (w’nky YHWH >lhyk) ever since 
the land of Egypt. You have never known any God besides me.” This cannot be 
seen as a self-presentation formula because it occurs in the adversative manner, 
“But,” in contrast to the idols mentioned before. Therefore the translation 
should be, “I YHWH am your God” and not “lam YHWH your God,” as in 
the opening of the Decalogue and in other instances. (As indicated above, I 
tend to consider the phrase anoki YHWH *eloheyka as self-presentation because 
of the phrases ani YHWH [without “your God”], which cannot be translated 
otherwise than “lam YHWH”) 

My discussion has made clear that there is no justification for taking v 6 as a 
separate commandment that comes to proclaim the Kingdom of God (Mek. 
Bahodesh £8 [Horowitz 1928, p. 233]) or to present an article of faith (Maimon- 
ides, Sefer ha-Mitswot, Commandment 1 [Heller 1946]). Indeed, the medieval 
commentator Abravanel observed in his commentary on the Decalogue (in Exo¬ 
dus) that the first sentence of the Decalogue cannot be considered a command¬ 
ment by itself, as it states a fact only. 

Ibn Ezra, on Deut 5:16, also excludes the first sentence from the Decalogue 
because “it concerns God the commander and is not a commandment.” One 
should recognize, however, that in spite of its integration with the command¬ 
ment against foreign gods, it also may be conceived as an appropriate foreword 
for the entire Decalogue. As indicated above, in the priestly code the formula “I 
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am YHWH your God’’ regularly accompanies the laws, either at their opening 
or at their conclusion (cf. especially Lev 18-26). The priestly self-introductions 
have rightly been recognized by Zimmerli (1953) as a theophanic formula that 
points toward a connection between the appearance of God and the promulga¬ 
tion of law, a connection that is boldly dramatized in the Sinai traditions of 
Exod 19-24 and in Deut 4-5. 

Because the Decalogue contains “words” (debarim — logoi) and not com¬ 
mands (see the Introduction to the Decalogue), it was not hard for the Jewish 
sages to see the first sentence as a “word” (dibber) by itself. 

who freed you from the land of Egypt. Literally, “took you out” (hws/tyk). 
The verb ys 3 'go out’ in the context of slavery (cf. the following phrase, “the 
house of bondage”) has the meaning of “go free” or “be released”; see especially 
the law of slaves in Exod 21:2-11, where ys^‘go out’ denotes “release,” as in “he 
shall serve six years; in the seventh year he shall go out (ys 3 ) free.” (Note that in 
vv 3, 4, 7, 11 of this legal pericope, ys 3 occurs as “release” without the adverb 
hpsy ‘free’.) By the same token the causative of ys 3 , hwsy 3 , has the meaning of ‘to 
release’; cf. Deut 13:6, hmwsy 3 3 tkm m 3 rs msry ! m, which parallels hpdk mbyt 
c bdym, “who redeemed you from the house of bondage.” (Cf. also 5:15 in the 
Sabbath commandment, “Remember that you were a slave in the land of Egypt 
and YHWH your God freed you [wyws 3 k] from there,” and Exod 6:6, “I will 
free you [whws 3 ty] from the burdens [= corvee] of the Egyptians and deliver you 
from their bondage ”) The same connotation is attested in the Akkadian verb 
wasu/susu ‘go out’. For the legal aspects of these verbs see Yaron 1959 and 
Daube 1963. 

Indeed, Tg. Ps.-J. and Tg. Neof. usually translate YHWH hwsy 3 k mmsrym as 
“YHWH took you out liberated (pryqyn) from Egypt.” The translation of the 
self-introductory phrase 3 ny YHWH . . . 3 sr hws 3 tyk m 3 rs msrym, or hws 3 ty 
3 tkm/ 3 wtm m 3 rs msrym, is even more explicit there: “I am YHWH . . . who 
released (prqyt) and took you out (w 3 pyqyt) liberated (pryqyn) from the land of 
Egypt.” A variant of “freed (hwsy 3 ) from Egypt” is “ brought up (h c lh) from 
Egypt,” which implies the entrance into the promised land. In contrast to hwsy 3 , 
which is guided by the aspect of liberation, h ( lh is oriented toward settlement in 
the new land; compare, for example, Gen 50:24, “God will surely remember you 
and bring you up (wh c lh) from this land to the land which he promised,” and 
Exod 3:8, 17; 32:1; 33:1; Deut 20:1; Amos 2:10; 9:7. On the difference between 
hwsy 3 and h c lh, see Wijngaards 1965. (In Mic 6:4 h ( ltyk is used [though one 
would expect hws 3 tyk as parallel to pdytyk] because of the play on words with 
hl 3 tyk in v 3; see Anderson 1951, p. 192.) 

Deuteronomy, which stresses the humanistic aspect of freedom from Egypt 
(cf. 5:15; 15:15; 16:12; 24:18), prefers the hwsy 3 formula over the other one. 
Some scholars suggest that h c lh was used in the Northern Kingdom, while hwsy 3 
was prevalent in the south (see Wijngaards 1965). 

from the house of bondage. Literally, “house of slaves.” Slavery was wide- 
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spread in Egypt, and various sources of the New Kingdom period bear evidence 
of groups of slaves working in the region of the Delta. The tombs of Rekhmire 
at Thebes (fifteenth century b.c.e.) are especially rich in illustrations of slaves of 
Semitic stock working as brickmakers and bricklayers (cf. Exod 1:14; 5:4ff.). An 
inscription over the scene of bricklayers reads, “The taskmaster says to the 
builders: 'the rod is in my hand; be not idle.’ ’’ In one of these inscriptions, the 
term “house of slaves’’ is attested (Davies 1943, p. 123). Liberation from human 
slavery was usually connected with the passing of the liberated to the service of 
God (cf. Weinfeld 1985d, pp. 133-44), and this is indeed explicitly expressed in 
Lev 25:42: “for they are my slaves whom I freed (hws/ty) from the land of 
Egypt; they may not be sold as [human] slaves’’; cf. v 55 there. 

The phrase byt c bdym 'house of bondage’ is very common in Deuteronomic 
literature (Deut 6:12; 7:8; 8:14; 13:6, 11; Jer 34:13); it seems, however, that its 
roots are to be sought in older, perhaps northern, literature; cf. Exod 13:3, 14; 
20:2; Josh 24:17; Mic 6:4 (see Lohfink 1963, pp. lOOflf ). 

7. You shall have no other gods. “Other gods plhym 3 hrym),” or older “an¬ 
other god ( 3 l } hr)” (Exod 34:14), sometimes interchanges with 7 zr ‘foreign 
god/gods’ (Pss 44:12; 81:10; cf. Deut 32:16), 3 l/ 3 lhy nkr (Gen 35:2, 4; Deut 
31:16; Josh 24:20, 23; Judg 10:16; 1 Sam 7:3). Compare especially Ps 81:10, 
which is related to the first commandment of the Decalogue (see above in the 
Introduction to the Decalogue): Pyhyh bk 7 zr wPtsthwh PI nkr 3 nky YHWH 
3 lhyk ‘You shall have no foreign god; you shall not bow down to an alien god; 1 
am YHWH your God'. In Judaism, pagan worship is named c abodah zarah 
‘foreign worship’, and it generally refers to idolatry. Indeed, there is no distinc¬ 
tion in the Bible and in the ancient Near East between “gods” and their repre¬ 
sentatives, the “idols.” Having gods means having idols (see Kaufmann 1966, 
pp. 149-51); and, according to the Israelite monotheistic concepts, just as fe¬ 
tishes made of stone, wood, silver, or gold have no “life,” neither do the gods 
who are represented by them (Jer 10:2-10). The pagans themselves could not 
conceive a deity without an image, and the deity was considered present in its 
image (see Oppenheim 1964, pp. 183-84). 

Therefore “having no other gods” actually means “having no images,” and 
the second commandment, in fact, continues the idea or concretizes the first 
one. For “gods,” compare, for example, Exod 23:20, “gods of silver” and “gods 
of gold”; 32:21, “golden gods”; Lev 19:4, “molten gods”; Josh 24:14, “remove 
the gods”; 2 Kgs 17:29; 19:18; etc. By the same token, the word 3 lhy nkr ‘foreign 
gods’ implies “gods” as well as “idols”; cf. the phrase, “remove foreign gods” in 
Gen 35:4; Josh 24:23; Judg 10:16; 1 Sam 7:3; 2 Chr 33:15. 

According to one rabbinic interpretation (Mek. R. Simeon bar Yochai [Ep¬ 
stein and Melamed 1955, p. 146], and so Rashi), the prohibition refers to 
keeping idols in one’s house. Nahmanides, however, interprets “having” in the 
sense of accepting them for worship, clearly referring to deities and not to idols. 
He compares it to phrases like Gen 28:21, “YHWH shall be my God (whyh 
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YHWH ly Vlhym)” or “to be God to you (Ihywt Ik Plhym) ” (Gen 17:7 etc.) 
and includes in the term “other gods” celestial divinities (angels, etc.). 

in my presence. Literally, “on or against my face,” that is to say, in my 
presence, as long as I exist, which is tantamount to Exod 20:23, “You shall not 
make with me ( } ty) gods of silver,” etc. For the language compare Gen 11:28, 
“Haran died in the presence/in the lifetime ( c l pny) of Terah his father”; Num 
3:4, “Eleazar and Ithamar served as priests in the presence/lifetime ( ( l pny) of 
Aaron their father”; Deut 21:16, “he shall not prefer the son of the beloved in 
front/in the presence ( 3 l pny) of the son of the unloved”; see the Textual 
Note. 


Second Commandment 

8. You shall not make for yourself a carved, image, any likeness of what is in 
the heavens above [etc.]. The construction of the sentence is heavy and complex: 
for one thing, the relation of “the carved image (psl)” to “any likeness/form (kl 
tmwnh)” is unclear. According to the Exodus version (20:4), “any likeness/ 
form” is added to the first object “the carved image” (psl wkl tmwnh), while 
according to the Deuteronomic version “any likeness/form” appears in apposi¬ 
tion to “carved image” (psl, kl tmwnh): “a carved image, [that is] any likeness,” 
etc. 

For another, the relative clause “of what is in the heavens above,” etc., 
which relates to “any likeness/form (kl tmwnh),” may be subordinated to 
tmwnh, “any likeness of what is in heaven,” or to kl ‘any’, which is the nomen 
regens of “likeness”: “likeness of anything in heaven,” etc. The latter sense 
occurs in the elaborations of this commandment in Deut 4, where we find, “a 
likeness/form of anything” (tmwnt kl, 4:16, 23, 25); see below. 

Finally, the noun tmwnh ‘likeness/form’ occurs as a direct object of “You 
shall not make,” which is problematic because by making an image, one shapes 
it in accordance with a form, but does not create the form. Hence we find 
commentators (Ewald 1864, 2.160) who connected the phrase “any likeness/ 
form” with the following sentence: “any form that is in heaven above . . . you 
shall not bow down to them.” As will be seen below, however, there is an 
identity in the Semitic language between the word for “model” and the word 
that expresses the real physical imitation of the model, so that this difficulty is 
not insurmountable. 

It seems that the difficulties of this verse are to be explained as the result of 
its composite growth. The way of the division of the Decalogue into ten 
“words” is unclear for us, and it is possible that verses 6-10 (= Exod 20:2-6) 
constitute one commandment, as we have it in some Masoretic traditions and in 
the Catholic/Lutheran circles (see the Introduction to the Decalogue), so 
that the first original commandment contained only “You shall have no other 
gods beside me,” and the continuance is an accretion that may itself have 
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undergone expansions and elaborations. Although some expansions bear a 
Deuteronomic imprint, they are not necessarily of Deuteronomic origin. Thus, 
for example, it is true that the pairing of psl and tmwnh is not found outside the 
Decalogue and Deuteronomy (4:16, 23, 25). In other sources we find psl and 
mskh ‘molten image’ (Deut 27:15; Judg 17:3, 4; 18:14; Nah 1:14), but it is 
possible that the origin of the phrase is to be sought in the expanded pre- 
Deuteronomic Decalogue, which in turn influenced Deuteronomy and espe¬ 
cially Deut 4, which focuses on the Sinai revelation The same applies to the 
relative clause “what is in the heavens above, or on the earth below,” etc. This 
phrasing, found in Deut 4:39 and in later Deuteronomic literature (Josh 2:11; 1 
Kgs 8:23), may have its origin in the expanded pre-Deuteronomic Decalogue 
(see the Introduction to the Decalogue). But the changes in the Deutero¬ 
nomic version of the Decalogue vis a vis the Exodus version could be explained 
by virtue of Deuteronomic character and ideology. Thus, for example, even the 
small change in v 8, the omission of and in “any likeness/form,” can easily be 
explained. 

The Deuteronomic version takes kl tmwnh as apposition, a feature character¬ 
istic of Deuteronomy, which tends to add explanatory appositions in order to 
make sure that the entire category involved is meant and not just the specified 
objects mentioned; compare, for example, 4:19, “and behold the sun and the 
moon and the stars, the whole heavenly host (kl sb } hsmym)”; 16:21, “You shall 
not set up an J aserah, any kind of wooden pole (kl ( s)”; see also 15:21 (kl mwm); 
17:1 (kl dhr r c ); 23:20 (kl dhr); and compare below v 14, wkl bhmtk, and the 
Note there. In all of these instances the Hebrew kl means ‘any’ or ‘any kind’. 
This Deuteronomic interpretation of the second commandment is made more 
explicit in the sermon of chap. 4, where one finds, in connection with idolatrous 
imagery, “a sculpted image in any likeness (psl tmwnt kl)'’ (vv 16, 23, 25). Here 
the words kl tmwnh ‘any likeness’ are inverted and turned into a construct state, 
tmwnt kl, literally, ‘the likeness of anything’. It seems that a development should 
be discerned here: from Exod 20:4 through Deut 5:9 to Deut 4:16, 23, 25. In 
Exodus the prohibition applies to “You shall not make an image and any form”; 
in Deuteronomy this becomes, according to the Deuteronomic usage, “You shall 
not make an image, [that is,] any form,” while in Deut 4:16, 23, 25 it turns into 
“an image of any form.” Indeed, the latter phrasing actually contains in itself 
the definition of the Decalogue: “what is in the heavens, on earth,” etc. 

F. L. Hossfeld (1982, pp. 21-26), who dates the Exodus version of the 
Decalogue in the post-Exilic period and therefore later than the Deuteronomic 
one (see the Introduction to the Decalogue), explains the syndetic form in 
Exodus (“a carved image and any form”) as a later development, which is 
intended to make v 4 independent of v 3 and to link it with the following: “You 
shall not bow down to them,” etc. In this manner, he argues, “to them” relates 
to psl and tmwnh and not to the “other gods” of v 3, and the command about 
not bowing down and serving applies to the idols, not to foreign gods. Thus the 
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second commandment in the version of Exodus becomes close to the Deutero- 
Isaianic polemic against idols. In contrast, the Deuteronomic version combines 
the second commandment (about the idols) with the first (foreign gods) and 
thus makes the command about not bowing down in v 9 refer to the gods and 
not to the idols. 

As it turns out, neither Hossfeld’s thesis about the priority of the Deutero¬ 
nomic version of the Decalogue nor his reasoning about the development of the 
formulation of the two discussed commandments can be sustained. As has been 
shown above, the change of the syndetic form (psl wkl tmwnh) into an asyndetic 
form in Deuteronomy was motivated by Deuteronomic ideology (cf. Deut 4:16, 
23, 25) and style (appositional glosses), and what concerns the object to which 
bowing down and worshiping (Exod 20:5; Deut 5:9) is related, there is no 
justification for the distinction between the gods and their representatives, the 
idols. Both the Exodus version and the Deuteronomic version, then, when 
speaking about bowing down and worshiping, refer to “other gods,’’ which is to 
“images.” W. Zimmerli’s suggestion that the prohibition of worshiping idols in 
Exod 20:4/Deut 5:8 is an interpolation because it disrupts the connection be¬ 
tween “other gods” and the “bowing down” to them, therefore, cannot be 
accepted (Zimmerli 1950). hsthwh ‘bow down’ refers then to gods, that is, to 
idols (objects representing the gods); compare Exod 32:8 (to the calf); Isa 2:8, 
20 (to hand work); 44:15, 17 (to carven image); and elsewhere. 

The prohibition of making images and statues for YHWH is attested in 
other law codes of the Pentateuch, but there the prohibited object of worship is 
concretely defined as, for example, the mention of the material out of which the 
image is made, “gold or silver”; the way of production, “molten image”; the 
form, “(stone) pillar.” Compare “You shall not make with me gods of silver, nor 
shall you make for yourselves gods of gold” (Exod 20:23; “gods” here means 
“idols”; cf. above); “You shall not make molten gods ( 3 lhy mskh) for yourself” 
(Exod 34:17; cf. Lev 19:4); “You shall not erect for yourselves a carved image 
(psl) or pillar (msbh)’' (Lev 26:1; cf. Mic 5:12), and “Cursed be the man who 
makes a carved or molten image (psl wmskh) ... a craftsman’s handiwork” 
(Deut 27:15). 

In the Decalogue, however, the prohibition is more general: “a carved image 
[and] any likeness/form.” By such phrasing the second commandment becomes 
the most comprehensive form of idolatry prohibition and indeed perfectly suits 
the categorical nature of the commandments of the Decalogue (see the Intro¬ 
duction to the Decalogue). The Deuteronomic version of the Decalogue makes 
the commandment even more radical, as shown above. 

The prohibition of images in Israelite worship is attested in all of the legal 
codes of ancient Israel (Exod 34:17 [= }]; Lev 19:4; 26:1 [= priestly version or 
holiness code]; Deut 4:15; 27:15) and seems to have roots in the Israelite tradi¬ 
tion from its beginning. It apparently originated among the Hebrew tribes dur¬ 
ing their stay in Sinai. Indeed, the aniconic tendency is also characteristic of 
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other nomadic tribes in the desert of Sinai and southern Palestine. Excavations 
at Timna, some thirty kilometers north of the Gulf of c Aquaba, have shown that 
the Midianites, who built a shrine on top of an Egyptian sanctuary, mutilated 
the statue of the Egyptian goddess Hathor and reused many objects from the 
original structure (cf. Rothenberg 1978). This may explain the friendly relation¬ 
ship of Moses and the Israelites with Jethro, the Midianite, and the recognition 
of YHWH by Jethro (Exod 2:16-22; 4:18-20; 18:1-27; Num 10:29-32; see 
Weinfeld 1987). The aniconic tendency of the tribes in the desert area of 
Palestine seems to have persisted down to the period of the Nabataeans in the 
third and second centuries b.c.e.; cf. Patrich 1985. 

It should be stressed that, in spite of its seemingly abstract nature, the 
prohibition of making any image in any form should not be taken in the philo¬ 
sophical sense of rejecting any sensuality in connection with the divine being 
and conceiving of the deity as a sublime spirit. The prohibition of making any 
image is a practical one, and its significance is existential: the feeling that the 
majestic power cannot be degraded by any earthly representation. The com¬ 
mandment as such does not profess to present a philosophical doctrine about 
the nature of deity (cf. also Zimmerli 1950). 

By the same token, the prohibition undoubtedly enhanced the transcenden¬ 
tal nature of Israelite monotheism. In Deut 4:15 the objection to the representa¬ 
tion of God by image is explained by the fact that at the Sinai revelation the 
Israelites did not see any image. This could be understood philosophically: that 
God is beyond nature and therefore cannot be represented by anything earthly 
and natural. This is, of course, close to Aristotle’s philosophy, which tries to 
prove that God is not corporeal (Physica 8.6.259a, 8fF.). H. A. Wolfson (1968, 
2.96) rightly observed the great philosophical potentialities contained in the 
second commandment and in Deut 4:15: “All that was necessary for its transfor¬ 
mation into the philosophic principle of the incorporeality of God was an ac¬ 
quaintance with philosophical speculations about the world and its constituent 
parts.” 

Although erection of images is prohibited in the legitimate Israelite cult, as 
attested in the various legal codes of the Pentateuch, the practice of setting up 
images was not unheard of in ancient Israel. Gideon, the great judge of Israel, 
made an ephod, some sort of image (cf. Hos 3:4), and the people went astray 
after it (Judg 8:27). Similarly, Micah’s mother consecrated silver to make a 
carved image (pesel) and a molten image (massekah) to YHWH (Judg 17:3). It 
seems, however, that these events should be seen as deviations from the purely 
legitimate, as were other incidents in the history of Israel (cf. the worship of the 
Baal during the period of Ahab) caused by Canaanite influence. By contrast, the 
worship of the golden calf cannot be considered pure idol worship. The iconic 
art of the ancient Near East shows that the calf or bull usually represented the 
pedestal of a god and not the deity itself. The latter was usually carved in human 
form (see below, in the Comment to chap. 9). 
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any likeness. The word tmwnh, like its synonyms demut and tabnit, usually 
denotes the form for shaping the object but can be identified with the physical 
object prepared according to it. Thus demut ‘likeness/similitude’ parallels the 
word selem ‘statue’ (cf. Gen 1:26, 27; 5:1), and furthermore, the word selem 
itself connotes both “statue” and “image.” (salmu in Akkadian also has both 
meanings; cf. AHW, s.v. salmu II.6.) In a recently discovered bilingual inscrip¬ 
tion from Tel Fakhariya in Syria, the Aramaic terms dmwT ‘likeness’ and slm 3 
‘statue’ both denote the statue of the governor of Gozan (cf. Abou-Assaf, Bor- 
dreuil, and Millard 1982, p. 23, lines 1, 12, 15). Indeed, these two Aramaic 
terms translate psl and tmwnh in the Aramaic versions of the Decalogue. Simi¬ 
larly, the word maYah, which means ‘vision/appearance’, connotes also “mir¬ 
ror,” the physical object by which the vision is made to appear (Exod 38:8, cf. 
10:4; 5:5). The phrase “You shall not make” may then refer to psl as well as to 
tmwnh (cf. above). 

of what is in the heavens above, or on the earth below, or in the waters below 
the earth. This prohibition is made explicit in Deut 4:17-19, where the people 
are warned against astral worship (sun, moon and stars), as well as worship of sky 
birds; the worship of any earthly creature (male and female); and worship of any 
creature in the water beneath the earth. 

9. You shall not bow down to them or serve them. Compare Exod 23:24: 
“You shall not bow down to their gods and not serve them (T tsthwh Tlhyhm wV 
t c bdm [spelled to c obdem as in the Decalogue; see Textual Note]).” This kind 
of imagery is also common in the political sphere; cf. Gen 27:29, “peoples will 
serve you (y c bdwk) and nations will bow down (wysthww) to you,” and in an 
inverted order, “bow down” before “serve” in Ps 72:11, “and all the kings shall 
bow down to him [the king]; all the nations shall serve him.” Prostration/falling 
down before monarchs, as well as before the deity, is well attested in the iconog¬ 
raphy of the ancient Near East (see Keel 1978, pp. 308-10), but it has usually 
gained the meaning of “obeisance/worship” in general; see recently Gruber 
1980, pp. 102-3, 120-23. 

The idiom “serve and bow down” was adopted by the Deuteronomic school 
in connection with foreign worship (cf. Weinfeld 1972a, pp. 320-21) but did 
not originate there. It is found in Exod 23:24 (Elohistic source), as indicated 
above, and in the Exodus Decalogue. The latter may have influenced the 
Deuteronomic literature. J. P. Floss (1975, p. 170) and F. L. Hossfeld (1982, p. 
25) try to distinguish between an older form that puts c bd ‘serve’ before hsthwh 
‘bow down’, and a later form that has hsthwh ‘bow down' before c bd ‘serve’, but 
this has no justification. The change in the order of verbs is just for literary 
variation. Thus in the two poetic passages quoted above, which refer to royal 
obeisance, we find once c bd before hsthv\>h (Gen 27:29) and once hsthwh before 
c bd{?s 72:11). There is no proof that the order of one text is older than that of 
the other. 

for I am YHWH your God, an impassioned God, visiting the iniquities of the 
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fathers upon the children . . . but showing kindness. Just as “I am YHWH 
your God” in the first commandment serves as motivation for the next state¬ 
ment, ‘‘You shall have no other gods” (see above in the Note), so also in the 
second commandment, ‘‘I am YHWH your God,” etc., serves as a motivation 
for the preceding clause, ‘‘You shall not bow down,” etc. In Ps 81:10-11 both 
prohibitions are combined and motivated by ‘‘I am YHWH your God. You shall 
have no foreign god, you shall not bow down to a strange god; lam YHWH your 
God who brought you out of the land of Egypt.” 

In 5:9 a definition of God is added that dwells on his double nature: being 
zealous or impassioned (qanna 3 ) on the one hand, and showing love and kindness 
( c oseh hsd) on the other. These ambiguous attributes of the deity seem to belong 
to old Israelite hymnic liturgical tradition. Thus we find in the hymnic liturgy of 
Exod 34:6-7, ‘‘a God, compassionate/merciful and gracious (\el rahum 
wehanun), slow to anger, abounding in kindness and faithfulness, keeping kind¬ 
ness to the thousandth generation , ” and next to it ‘‘who does not remit punish¬ 
ment (wnqh P ynqh) [cf. Deut 5:11] but visits the iniquity of the fathers . . . 
upon the third and fourth generation. 1 ’ Similarly, in Num 14:18, we read, 
“YHWH, slow to anger, abounding in kindness, yet not clearing punishment (P 
ynqh) but visiting the iniquity of fathers upon children, upon the third and fourth 
generations”; and, in Nah 1:2-3, “A God impassioned (qannow 3 ) and avenging 
. . . YHWH, slow to anger . . . but does not clear punishment (wnqh P 
ynqh). ” Compare also the passage in Deut 7:9-10, influenced by the Decalogue 
(see the Note to these verses), “the steadfast God who keeps his gracious 
covenant (smr hbryt whhsd) for those who love him ... to the thousandth 
generation, but who repays them who hate him ... to destroy them”; and Jer 
32:18, “You show kindness to the thousandth generation but requite the sin of 
the fathers to their children after them.” 

One must recognize, however, a certain discrepancy in formulation between 
the gracious part of these hymns and the part of jealousy and anger. The mea¬ 
sure of punishment is smaller than the measure of grace. God’s anger lasts for 
four generations, while his grace extends for a thousand generations. This has 
been observed by the sages, “the dimension of grace is bigger than the dimen¬ 
sion of punishment” (t. Sota 4:1), although, as will be seen below, in the general 
sense there is no difference between the punitive clause and the beneficial one— 
both wish to express the endurance of divine retribution. The difference, how¬ 
ever, in formulation of the duration of retribution undoubtedly has significance 
There is a desire to stress the positive attributes of God much more than the 
negative ones. 

In spite of the preponderance of grace in the discussed liturgical declaration, 
it should be noted that the declarations do not always open with grace. The 
nature of the opening epithet depends on the context. In Exod 34:6-7 and Num 
14:18, which are woven into a frame of supplication, the opening epithet is 
“compassionate and gracious” (Exod 34:6) or “abounding in kindness” (Num 
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14:18); whereas in the Decalogue, as well as in Nahum, where emphasis is laid 
on the punitive character of the deity, the opening epithet is “the impassioned 
God ( 3 el qanna 3 ). ” 

The gracious part of the declaration is broadly used in prayers and supplica¬ 
tions, and in late texts the negative part of the declaration is omitted altogether; 
cf. Joel 2:13; Jonah 4:2; Pss 86:15; 103:8; Neh 9:17, 31. 

The double nature of God, compassionate/merciful (rahum) on the one 
hand, and impassioned (qanna 3 ) on the other, has been taken up and developed 
in the sermon of Deut 4. Speaking about forgetting the covenant of YHWH 
and making idols, the author warns that “YHWH your God is a consuming fire, 
an impassioned God ( 3 el qanna 3 )” (v 24, and see the Note there), but when 
referring to the repentance of Israel after its punishment, he recalls that 
“YHWH your God is a merciful/compassionate God; he will not fail you, nor 
will he destroy you; he will not forget the covenant . . . with your fathers” 
(v 31), thus alluding to the attributes of God in the liturgical declarations 
discussed here, “keeping kindness to the thousandth generation.” 

For the antiquity of the divine attribute “compassionate and gracious,” com¬ 
pare the Ugaritic epithet of El: Itpn il dpid ‘the gracious, El the merciful’ (cf., 
e g., CTA 6 1:49, 3:10). Note that in the Hebrew epithets discussed, the word 
“El” precedes the attributes qanna 3 and rahum (see Cross 1977, 1.263), which 
seems to point to a frozen old formula. 

an impassioned God ( 3 el qanna 3 ). The root qn 3 , which connotes both jealousy 
and zealousness (see Textual Note) and is typical of a lover (cf. Num 5:14, 
30), occurs often in the context of Israel’s loyalty to its God, especially when 
there is the danger of “whoring (znh) after other gods.” Thus in Exod 34:14, 
which has affinities to the second commandment, we read, “You shall not bow 
down to another god because YHWH’s name is impassioned (qn 3 ) [he is an 
impassioned God], lest you make a covenant with the inhabitants of the land, 
for they will whore after their gods . . . and invite you ... to eat of their 
sacrifices.” Here, as in the Decalogue, the motivation for prohibiting idol wor¬ 
ship is the “impassioned” God, and, furthermore, the practice of idolatry is 
depicted as “whoring.” By the same token, when Joshua warns the people in 
Shechem not to worship the gods of trans-Euphrates or the gods of the Amo- 
rites (24:15), he turns to them, saying, “You will not be able to worship YHWH, 
for he is a holy God, he is an impassioned God ( 3 el qnw 3 ), he will not forgive 
your transgressions (l 3 ys 3 lps ( km) [cf. the opposite, ns 3C wn wps c , in the attributes 
of the merciful God in Exod 34:7 and Num 14:18] when you forsake YHWH 
and worship foreign gods” (24:19-20). Similarly, we read in Deut 6:14-15, “Do 
not follow (hlk 3 hr) other gods . . for YHWH your God in your midst is an 

impassioned God ( 3 el qanna 3 ) ... he [will] wipe you off the face of the earth.” 
One has to be cognizant of the fact that the verb “follow after” has conjugal 
connotations (cf. Jer 2:2, 25; Hos 2:7, 15; compare the Akkadian idiom alaku 
arki, for which cf. Koschaker 1951, pp. 107-8; Yaron 1963, pp. 9-16), and that 
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fits well the epithet } el qanna*. The love imagery in the sphere of relations 
between God and Israel indicates that the metaphor of God as the husband of 
Israel, so strongly developed in the prophecies of Hosea (chaps. 1-3), Jeremiah 
(chap. 3), and Ezekiel (chaps. 16, 23), may have its origins in the Pentateuchal 
literature; see G. Cohen 1966 and Weinfeld 1972a, pp. 81-82 n. 6. That the 
epithet *el qanna* is directed against pagan worship and that it is based on the 
love metaphor have already been observed by Nahmanides in his commentary 
on the Decalogue: “For I am . . . *el qanna 3 —that I will be jealous of anyone 
who yields my glory to another and my renown to idols [cf. Isa 42:8]; this lan¬ 
guage of jealousy referring to the Holy Name is found only with respect to idol 
worship . . . and the reason for jealousy being that Israel is God’s own prop¬ 
erty and if his people, his servants, turn to other gods, God will be jealous of 
them as a husband is jealous of his wife when she turns to other men.” 

Although *el qanna* in the context of idolatry, has a negative meaning 
(“avenging and punishing”), one must admit that the basic meaning of qn\ 
which is ‘jealousy’, applies also to passionate love. Love causes jealousy, and 
jealousy brings anger that burns like fire (Deut 4:22; 32:21-22). There is, then, a 
possibility that the term *el qanna 3 refers not only to the clause of punishment, 
but also to the clause of divine grace (see Weiss 1961-63, 32.42-43). 

visiting the iniquities of the fathers upon the children, and upon the third and 
fourth generation . . . but showing kindness to the thousandth generation. M. 
Weiss (1963, 32.29—46) has correctly seen that the two parts of the declaration 
used as two motive clauses in verses 9b-10 are not concerned with the doctrine 
of collective retribution as such; rather they come to teach us about divine 
reward and punishment in the most absolute sense. God’s punishment lasts for 
generations, just as his grace endures for generations. The phrase “upon children 
and upon the third and fourth generations” is, then, not to be taken literally 
(meaning only four generations will suffer because of the sins of the fathers). It 
refers, in general, to a very large number of descendants and actually parallels 
the corresponding clause, “[showing grace] to the thousandth generation,” 
which also designates an unspecified number of future generations and not 
exactly a thousand generations. As Weiss has shown, the same idea is to be 
found in Jer 2:9, “Therefore I will quarrel with you, said YHWH, and with your 
children’s children,” which also is not to be understood literally (“I will quarrel 
only with three generations”) but “I will quarrel with you severely” (see Weiss 
1984, pp. 108-13). 

The mention of four generations marks the common span of human life: we 
usually live to see our descendants until the fourth generation; see Job 42:16 
“[Job] saw four generations of son and grandsons,” for which compare the 
Nerab inscription (KAI 226.5), “and with my eyes what do I see? Children of 
the fourth generation (wb*yny mhzh *nh bny rb c ), ” and the inscription of 
Nabonidus’s mother (ANET 3 , p. 661), “I saw my descendants to the fourth 
generation, all in full health (adi 4 lipiya baltussunu amurma). ” See also 2 Kgs 
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10 30; 15:12, “Your sons to the fourth generation shall sit upon the throne of 
Israel (bny rb^ym ysbw Ik 7 ks 3 ysr } l),” and Gen 50:23, “Joseph lived to see 
children of the third generation of Ephraim; the children of Machir, son of 
Manasseh, were likewise born upon Joseph's knees,’’ as well as Gen 15:16. 

The question, however, is whether the four generations include the father. 
In Exod 34:7 it is clear that the father is not counted, “upon the children, and 
the children’s children, upon the third and fourth generations’’ (see Textual 
Note), and the situation is the same in 2 Kgs 10:30; 15:12, where Jehu is 
promised four generations, which do not include Jehu himself, for the four 
generations constitute Jehoahaz, Joash, Jeroboam II, and Zechariah. 

It seems, as indicated, that the author in the Decalogue does not intend to 
be precise here, and that what he means is “to the third or fourth generation,’’ 
that is, X or (X + 1), a pattern common in biblical language; see Jackson 
1975b. Nevertheless, there is also a tendency here to extend the limits as far as 
the family unit might go, all being alive at one time. In any given family it 
might not extend that far, but the formula is intended to be inclusive (according 
to D. N. Freedman). 

Hossfeld (1982, pp. 26-32), following his thesis that the Deuteronomic 
version of the Decalogue is earlier than the Exodus version, argues that in the 
older sources, including Deuteronomy, the father is counted among the four 
generations, while in the later sources, which include the Exodus Decalogue, the 
father is not counted. The lack of waw ‘and’ before the sillesim in Exodus 
signifies, in his opinion, that the sillesim and ribbe c im stand in apposition to the 
banim ‘descendants' and actually mean “great-grandchildren” and “great-great- 
grandchildren.” His supposition that the earliei sources count the father among 
the four generations might be refuted by the evidence of Exod 34:7, an old text 
in which four generations are listed without the father: sons, grandsons (the 
third generation, sillesim), and the fourth generation (ribbeHm). In order to 
overcome this difficulty, he argues that the sillesim after benei-banim ‘grand¬ 
sons’ in Exod 34:7 do not indicate the next generation, “great-grandsons,” but 
stand in apposition to beney-banim. This is highly hypothetical. 

In fact, there is no justification for ascribing to the Deuteronomic clause a 
different interpretation from that of the Exodus clause, in spite of the additional 
waw in Deuteronomy. One should mention that the waw does not occur in the 
Qumran texts and is not reflected in several other versions (see the Textual 
Notes) and therefore cannot serve as a sound basis for chronological reconstruc¬ 
tions. 

The persistence of God’s anger, which results in collective punishment of 
family and society, implied in the verse discussed here, is clearly expressed in the 
literature of the Hittite empire of the fourteenth and thirteenth centuries b.c.e. 
The religious literature of this period is an amalgam of Hittite-Hurrian ele¬ 
ments that pervaded the Syro-Palestinian world (Ugarit; Alalah) and seem also 
to have influenced the cult of pre-Israelite Jerusalem (see Weinfeld 1983b). 
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Thus we read in the Hittite instructions for priests and temple officials, 
“The temper of the gods is strong; it does not quickly take hold but when it 
takes hold it will not let go” (KUB 13.4, 2:27f.; cf. ANET 2 , p. 208, and see the 
translation of Hoffner 1973, p. 220), which reminds us of Exod 34:6-7: 
“YHWH . . . slow to anger . . . who does not remit punishment but visits 
the iniquity of the fathers . . . upon the third and fourth generation.” The 
notion of the sins of the fathers falling upon their descendants occurs in the 
same Hittite text in a most explicit manner: “If anyone arouses the anger of a 
god, does the god take revenge on him alone? Does he not take revenge on his 
wife, his children, his descendants, his kin . . . and will utterly destroy him?” 
(ANET 2 , p. 208). 

The idea of collective, familial punishment also appears in the plague prayer 
of Mursilis, where the Hittite king complains that he suffers because of his 
father’s sins: “My father sinned and transgressed against the word of the Hat- 
tian god . . . but I have not sinned in any respect. It is only too true, however, 
that the father’s sin falls upon the son. So my father’s sin has fallen upon me” 
(ANET 2 , p 395; cf. Lebrun 1980, 4.192-239; for biblical parallels see Malamat 
1955). 

The idea of familial solidarity pervaded ancient Greek literature. Thus we 
find, in the fragments of Solon’s poems: “because of them [the sinful parents] 
the children and those who come after them will bear punishment” (13:31; 
compare Theognis 731-42). Similarly, we read in Aeschylus: “Swift is its retribu¬ 
tion [of the transgression]; yet unto the third generation it abides” (Seven 
Against Thebes, 743-44) and in the fragments of Euripides’ tragedies: “the sins 
of the parents on the children the gods do visit” (cf. Plutarch, de sera numinis 
vindicta, 556F; 562F; see Nauck 1889, Euripides 980). Cicero ascribes to Stoic 
philosophy the following: “the divine power is such that even if a person has 
escaped punishment by dying, the punishment is turned on his children and 
grandchildren and their descendants,” to which he reacts, “What a remarkable 
instance of divine justice! Would any state tolerate a lawgiver who should enact 
that a son or grandson was to be sentenced for the transgressions of a father or 
grandfather?” (De natura Deorum 3.38). 

The theology of communal punishment was quite popular in ancient Israel; 
see, for example, Lev 26:39-40 and Lam 5:7: “Our fathers have sinned and are 
gone; we have suffered for their iniquity.” The notion was so common that in 
the days before the destruction of Jerusalem a proverb was circulating in Jerusa¬ 
lem, “Fathers ate unripe grapes and their sons’ teeth are set on edge” (Jer 31:28; 
Ezek 18:2), and the prophets Jeremiah and Ezekiel fought against this view 
Jeremiah foresees a time in which this principle will be abandoned: “everyone 
shall die for his own sins; he who eats unripe grapes, his teeth shall be set on 
edge” (31:29). Similarly, Ezekiel states that this proverb shall not be used any 
more in Israel: “it is the person who sins that shall die” (18:2-3). By the same 
token, the Deuteronomic author who refers to the principle of solidarity in 7:9- 
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10 reinterprets the principle of visiting the father’s sins on his descendants by 
stating that he “repays them who hate him to their face; ... he is never late 
with the one who hates him—he repays him to his face” (for the phrase “to his 
face,” meaning “personally,” cf. Job 19:15; 21:9: “Is God reserving his punish¬ 
ment for his sons? Let him pay back to him that he may feel it?”). 

This individualistic principle suits the Deuteronomic law in Deut 24:16, 
“Fathers shall not be put to death for children, nor children be put to death for 
fathers; a person shall be put to death only for his own crime,” which nicely 
answers Cicero’s questioning of the divine justice of familial solidarity (see 
above): would any state tolerate a son’s being sentenced for the transgressions of 
his father? 

The Deuteronomic author (Deut 7:9-10) in fact revises the old principle of 
familial solidarity by altogether denying communal punishment. He quotes the 
old hymnic credo of Exod 34:6-7 and Num 14:18 and retains the beneficial part 
of it, “keeping kindness to the thousandth generation,” but omits altogether the 
clause about visiting the fathers’ sins on their descendants and argues just the 
contrary: God repays the sinner personally. Although there is no evidence for a 
development in the concept of retribution (from collective to individual) in 
ancient Israel (see Weiss 1961-63), one must admit that Deut 7:9-10 opposes 
collective retribution and thus is in line with the prophecies of Jeremiah and 
Ezekiel quoted above. This may explain the additional phrases in the Decalogue, 
“to those who hate me” or “to those who love me and keep my command¬ 
ments,” which are missing in the parallels of Exod 34:6-7 and Num 14:18. 
These phrases look like explanatory glosses, which come to stress that God 
punishes only those of the sons who propagate the evil ways of their fathers (cf. 
b. Ber. 7a; Sarih. 27b; Targumim; and medieval commentators) and keeps his 
kindness for those of the descendants who love God and keep his command¬ 
ments. 

These explanatory glosses seem to be of Deuteronomic origin (cf. J. 
Scharbert 1957). True, the syntax of the verse seems strange; one would expect 
to read, “he visits the iniquities of the fathers upon the sons . . . who hate me 
[without the lamed]” etc. But for an addition one cannot demand from the 
author perfect compliance with the rules of grammar. 

10. but showing kindness to the thousandth generation to those who love me 
and keep my commandments. In the parallel hymnic declarations we find the 
verbs nsr and smr ‘guard/keep’ (Exod 34:7; Deut 7:9), which render the same 
notion, rewarding the loyal servants with kindness. The phrases “guarding/ 
doing kindness” (nsr or smr/ c sh hsd) in a master-servant relationship are very 
common in the various political documents of the ancient Near East. There we 
find the phrases tabtu nasaru ‘to keep kindness’, as well as tabtu epesu ‘to do 
kindness’, in the sense of a reward given by the king to his loyal servant (cf. 
Weinfeld 1973a, pp. 193-96). 

those who love me. Alternatively, “who are faithful to me.” “Love” to God is 
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a concept characteristic of Deuteronomy and means covenantal loyalty (cf. the 
Comment below to 6:5). One should not exclude, however, its usage from pre- 
Deuteronomic sources; cf. Judg 5:30; see Moran 1963b, pp. 85-87. 

Third Commandment 

11. You shall not take up the name of YHWHyour God in vain. In contrast 
to the first two commandments, in which God speaks in the first-person singu¬ 
lar, from the third commandment onward God is addressed in the third person. 
This is the basis for the rabbinic view that the first two “words” were pro¬ 
claimed directly from God to the people, whereas the rest was transmitted by 
Moses (b. Mak. 24a). 

The phrase ns 3 sm 'bear the name’ actually means “to take/bring up (on the 
lips/mouth)”; cf. the Greek and Vg translations and cf. Ps 16:4, wbl 3 s 3 3 t 
smwtm 7 spty 'I will not take/bring up their names on my lips’, along with Ps 
50:16, wts 3 bryty c ly pyk ‘and bear/take my covenant on your mouth’. See also 
the Aramaic inscriptions of Sefire, “if the idea should come up to your mind (ysq 
7 Ibb)” and “you should bring up on your lips (wts 3 7 sptyk)’’ (Fitzmyer 1967, 
3.14-15). Indeed, Tg. Neof. translates ts 3 ‘take’ (= tsb). 

The question is, what is meant by “take [up] the name”? The rabbis distin¬ 
guish between “swear by name falsely (tsb Sv bsmy IsqrJ” (Lev 19:12) and “take 
the name in vain.” The former involves, in their opinion, false oath, while the 
latter implies taking an oath in order to refute the commonly known: “he 
declared about a pillar of stone that it is of gold and about a man being a woman 
. . . that is an oath taken in vain” (m. Sebu. 3:8). According to another, more 
radical view, even if he takes an oath in truth for something commonly known 
(he swears about a pillar of stone that it is of stone), this is also an oath taken in 
vain (Jer. Sebu. 3:8, 34d). Josephus also understands the third commandment in 
a similar manner, “not to swear by God on any frivolous matter” (Antiquities 
3.91). Philo also, speaking about the third commandment, says, “There are 
some who without even any gain in prospect have an evil habit of swearing 
incessantly and thoughtlessly about ordinary matters where there is nothing at 
all in dispute . . for from much swearing springs false swearing and impiety” 

{On the Decalogue 92). In fact, the word Isw 3 'in vain’ means both “groundless/ 
unreal” (Jer 2:30; 4:30; 6:29; 46:11; Mai 3:14; Ps 127:1) and “false” (Isa 59:4; 
Prov 30:8; Pss 12:3; 41:6; 144:8, 11; Job 31:5; Hos 10:4); cf. also Exod 20:16, W 
seqer ‘false witness’ with Deut 5:17, which has for the same, c ed saw 3 It is 
therefore hard to decide what exactly is prohibited by this injunction “false 
oath” or an “oath of vanity.” Targum Onqelos translates both ways: the first Isw 3 
is translated by Imgn 3 ‘in vain’ while the second Isw 3 he translates by Isqr 3 
‘falsely’. 

It seems that the plain meaning of the verse is swearing falsely. Jeremiah, 
who refers to the Decalogue in his Temple address in 7:9, understood it this way 
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(hsb c Isqr), and the same may be deduced from Hosea’s reference to the Deca¬ 
logue in 4:2, y lh wkhs ‘swearing in dishonesty’. Compare also Zech 5:4 (see the 
Introduction to the Decalogue). 

for YHWH will not acquit one who takes up his name in vain. Compare the 
same phrase in connection with the zealous God in Exod 34:7 (wnqh P ynqh), 
which has affinities to the previous commandment (see above). Acquitting (nqh, 
literally, ‘clearing’), in connection with an oath or any judicial imposition, is 
widely attested in the Bible; cf. Gen 24:8, 41; Num 5:19 (in connection with an 
“oath” [ ? aldh\, vv 19, 21); Josh 2:17, 20; Zech 5:3; and is very common in 
rabbinic literature ( zakhai/zikkah ). 

False oath was considered one of the gravest crimes in antiquity. Thus Di¬ 
odorus Siculus (quoting Hecataeus of Abdera), when speaking about legislation 
of the Egyptians, brings up first the crime of false oath and says that it involves 
the two greatest transgressions, impiety toward the gods and violation of the 
mightiest pledge among men (1.77.2). Hesiod, in Opera et dies 283-85, states 
that whoever swears falsely will never be forgiven and his descendants will 
perish. Similarly, we hear from Herodotus (6.86) that the perjurer’s house and 
race will be utterly destroyed. This idea is also expressed in rabbinic literature, 
“For all transgressions in the Torah the man alone is punished but for a false 
oath he and his family” (b. Sebu. 39a), and this is deduced from the phrase V 
ynqh ‘he will not acquit’ in the verse under discussion. 

The grave offense of perjury comes boldly to expression in the loyalty oath of 
the vassal kingdoms in the neo-Assyrian period; cf. Weinfeld 1976b, pp. 397-99. 

Fourth Commandment (The Sabbath) 

Days in which work should not be performed have been observed from 
earliest times. In Mesopotamia there was a long tradition of hemerologies (cf. 
Labat 1975), and especially important for our subject are the so-called “bad days 
(ume lemnuti),” the seventh, fourteenth, nineteenth, twenty-first, and twenty- 
eighth of the month, in which the king should not ride in his chariot or give a 
verdict, the physician should not heal, and so on. Similarly, we read in Hesiod’s 
Works and Days that the “days of Zeus” should be observed: on the thirteenth 
when the moon grows one should not sow; on the sixteenth one should not 
plant; and so on (lines 7651T.). In Rome we also find dies nefasti, when certain 
business, especially legal business, might not be done. But all of these are un¬ 
lucky days associated with certain phases of the moon, whereas the Sabbath in 
ancient Israel has nothing to do with luck or lack of luck and is not associated at 
all with the moon. It is observed every seventh day without any connection to 
the month or the year (cf. Hallo 1977). It is considered a day of joy and pleasure 
(Hos 2:13; Isa 58:13) and not a day of abstinence and asceticism. By the same 
token, we find in Mesopotamia the so-called sapattu on the fifteenth of the 
month, the day of the full moon, which is a day of appeasing God’s heart and 
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serves for festivity and sacrifice. Alongside the sapattu, the first and the seventh 
of the month were also celebrated. Thus we read in an old Babylonian letter in 
connection with a ritual, “do it thoroughly, as you have been shown, on the first, 
the seventh, and the fifteenth day of the month” (TCL 1.50:23). Similarly, we 
hear in the Atrahasis epic that on the first, the seventh, and the fifteenth days of 
the month a cleansing and a bathing will be carried out (Lambert and Millard 
1969, pp. 56, 59, 206, 221). Herodotus tells us that the Spartan kings used to 
sacrifice on the first and the seventh of each month (6.57). That these days were 
popular holy days may be learned from a Nuzi text, where it says, “the female 
slave will accompany her mistress to the house of God and carry her chair on the 
fifteenth day (sappatu) and on the day of the new month (ITU essij” (HSS 14, 
p. 106); cf. Deller 1972, p 206. But these days are not associated with cessation 
of work. 

The Israelite Sabbath combined elements of both mentioned types of 
hemerology: abstention from work on the one hand, and days of celebration on 
the other. The day of Sabbath, however, remained unique, not only because of 
this combination, but because of its dissociation from lunar phases. The only 
connection with the moon is the association of the Sabbath with the new-moon 
day (hds wsbt); cf. 2 Kgs 4:28; Isa 1:13; 66:23; Ezek 46:1; Hos 2:13; Amos 8:5; 
etc. 

More significant are the spiritual-symbolic values attached to the Sabbath. 
Sabbath is a day of identification with the creator who rested from his work in 
order to contemplate (cf. Philo, see below) on the one hand (Exodus version), 
and a day of identification with the slave and servant who need to rest, on the 
other (Deuteronomic version). Thus on the Sabbath man resembles God in two 
ways: by creating and contemplating on the created work, and by giving free¬ 
dom to those dependent on him. For the concept of rest after creation in 
Mesopotamia and in Israel, see Weinfeld 1981b. 

12. Observe (samor) the Sabbath day to keep it holy. The Sabbath command¬ 
ment, like the commandment about respecting parents, is formulated in the 
positive, unlike the others, which are formulated in the negative because of the 
broad nature of these injunctions. The day of the Sabbath is marked not only by 
cessation of work but by its sacred character: “to keep the Sabbath holy” means 
to preserve its distinctive features by positive action, such as visiting holy places 
(Ezek 46:3; Isa 66:23), consulting the prophet (2 Kgs 4:23), and performing 
special sacrificial and ceremonial rites (Lev 24:8-9; Num 28:9-10; 2 Kgs 11:9). 
Similarly, respecting parents involves a broad range of duties (see the Note to 
Deut 5:16). 

In the Exodus version the verb for observing is zkr: “Remember the Sabbath 
day to keep it holy.” In fact, there is no significant difference between the two, 
for both verbs, zkr and smr, connote “keep” as well as “remember.” Thus we 
find in Gen 37:11 that Jacob “kept (smr) the matter” (i.e., Joseph's dream), 
which means remembered it or kept it in mind, smr and zkr parallel each other in 
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Ps 103:18: Ismry brytw wlzkry pqwdyw ‘of those who observe his covenant and 
remember/keep his precepts’. Similarly, the idiom smr w c sh ‘observe and do’, 
which is so characteristic of Deuteronomy (see Weinfeld 1972a, pp. 336, 17a), 
has its counterpart in Num 15:39, 40: zkr w ( sh ‘to remember/keep in mind and 
do’ (cf. Esth 9:28, nzkrym wn c sym ‘these days are kept and observed’ 

That zkr means not only to “recall” but also to “keep in mind” may be 
learned from those verses in the Bible which speak about the future and use zkr , 
as, for example, Lam 1:9, P zkrh y hryth, which cannot mean “she did not re¬ 
member her future,” but rather “she did not keep in mind her future”; cf. also 
Isa 47:7 and Ps 104:16 (Pzkr c swt hsd). Similarly in Akkadian, the observance of 
the oath (of loyalty) is expressed by both verbs, nasaru ‘to guard/keep’ and 
hasasu ‘to remember/think about’: ade nasaru ‘keep the oaths’ on the one hand, 
and ade hasasu ‘remember/think about’ on the other (see Weinfeld 1973a, pp 
193-94). For hasasu as equivalent to zkr in Hebrew, cf. the El-Amarna letter, 
where zkr glosses Akkadian hasasu (Knudtzon 1908-15, 228:18-19: lihsusmi 
glossed by yazkurmi). 

It should be noted, however, that zkr connotes commemoration, a concept 
so central to the priestly theology (cf. the term zkrwn , characteristic of priestly 
literature). Indeed, the idea of commemoration comes up clearly in the motiva¬ 
tion clause of the Sabbath commandment: the Israelites ought to rest because 
God rested on this day (Exod 20:11). Deuteronomy, however, which provides a 
different motivation for the Sabbath, distinguishes between smr ‘observe’ and 
zkr ‘remember’. The former is used for observance of the law, while the latter is 
reserved for historical remembrance; thus for the observance of the Sabbath he 
uses smr, whereas for its motivation he uses wzkrt: “Remember (zkr) that you 
were a slave in the land of Egypt . . . therefore YHWH . . has com¬ 
manded you to observe the Sabbath day” (v 15; for the shift in the meaning of 
zkr, see Schottroff 1964, pp. 117-25). 

It seems that the author of Deuteronomy was cognizant of the formulation 
zkwr in the fourth commandment but changed it on purpose in order to avoid 
the allusion to sacred commemoration. In contrast, he made use of the old zkwr 
in order to further his motivation about the historical remembrance of Exodus. 
The usage of zkr by Deuteronomy looks, then, like a twist of the original. 

to keep it holy. God consecrated the day (see Exod 20:1 lb; cf. Gen 2:3), and 
therefore Israel must keep it holy (cf. Exod 31:14; Jer 17:22, 24; Ezek 20:20; 
44:24; Neh 13:22) and not to profane it (hll); cf. especially Isa 56:2, “who keeps 
the Sabbath, not to profane it (smr sbt mhllw),” and see Exod 31:14; Ezek 
20:13, 16, 21, 24; Neh 13:18. God’s consecration of the day and Israel’s obliga¬ 
tion to keep it holy are both expressed by the same verb, qiddes. The same 
applies to the priesthood and to the firstborn: God consecrates them (Lev 21:23; 
22:9, 16; Num 3:13; 18:17), and Israel should keep them holy (Lev 21:23; Exod 
13:2); and similarly regarding the people of Israel: God consecrates them (Exod 
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31:13; Lev 22:32), and they should keep themselves holy (Lev 11:44-45; 19:2; 
etc.). 

Thus there is a correspondence between the opening of the fourth com¬ 
mandment, “to keep it holy,” and its original conclusion as we have it in Exod 
20:11b, “Therefore YHWH blessed the day of Sabbath and made it holy.” In 
the Deuteronomic version of the Decalogue, this correspondence has been 
blurred by the humanistic reason introduced there. One should mention, how¬ 
ever, that the LXX’s version of Deuteronomy and the Qumran texts preserved 
this correspondence by reading in v 15: “Therefore God commanded you to 
keep the Sabbath and consecrate it” (see Textual Note). That the “consecra¬ 
tion” of the day is genuine in the fourth commandment may be learned from 
the proclamation (in both versions) that “the Sabbath is for YHWH your God,” 
that is, the Sabbath belongs to the divine sphere and is not originally a social- 
humanistic institution, the way the Deuteronomic version of the Decalogue 
seems to present it (v 15). 

As indicated above, the sanctity of the day is expressed in the Bible by 
specific rules of behavior characteristic of the day, as visiting the Temple (Isa 
66:2; Ezek 46:3) and “the man of God” (2 Kgs 4:23). Similar rules were ob¬ 
served by the Babylonians on the days of sappatu, as seen above. According to 
the book of Jubilees, cohabitation of husband with wife was also considered 
desecration of the day (50:8). According to E. Qimron (1986) this prohibition is 
attested in the Damascus Covenant 11.4: 3 l yt c rb *ys mrswnw bywm hsbt ‘let no 
one cohabit out of his desire on the day of Sabbath’. The rabbis understood the 
command of “keeping it holy” as the duty of sanctification of the day by a 
hymnic prayer over a cup of wine at the evening meal (cf. Mek. Bahodes $7 
[Horowitz 1928, p. 229]). This constitutes the so-called Qiddus reflected in the 
Christian Eucharist (cf. the prayers of the early Christian writings: Didache, 
Ignatius, and Justin). 

as YHWH your God commanded you. This is a typical formula of Deuteron¬ 
omy, which is dependent on older literary sources and quotes them; cf. Milgrom 
1976; Skweres 1979. In this case the reference is to the priestly injunctions 
about the Sabbath; these are the proofs: First of all, the phrases “keep the 
Sabbath (smr sbt)” and the “holiness (qds)” of the day are found elsewhere in 
the Pentateuch only in the priestly legislation; thus we read in Exod 31:14, “You 
shall keep the Sabbath (wsmrtm 3 t hsbt), for it is holy (qds) for you” (cf. v 13 
there; Exod 35:2; Lev 19:3, 30; 26:2, where the Sabbath is connected with 
mqds; Lev 23:3, mqr 3 qds ‘holy convocation’; cf. also Gen 2:3; Isa 1:23; Jer 
17:22, 24; Ezek 20:20; 44:24, etc.). 

Second, the idiom V t ( sh kl mPkh ‘You shall not do all/any work’, used in 
connection with the Sabbath in the Decalogue, is typical of the priestly prohibi¬ 
tions of working on the Sabbath and holidays; cf. Exod 12:16; 31:14-1 5; 35:1-3; 
Lev 16:29; 23:3, 8, 28; cf. also Gen 2:2-3. 

Third, the idea of the holiness of the Sabbath seems to be rooted in the 
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priestly circles of ancient Israel, hence its prevalence in priestly literature. As 1 
have shown in Weinfeld 1981b, the Sabbath rest was connected with God’s rest 
in his sanctuary and was therefore especially emphasized by the priestly circles. 
The Sabbath, in fact, represented the conclusion of a cultic cycle, for on the 
Sabbath the shewbread was changed (Lev 24:5-9) and the changing of the 
Temple guards took place (2 Kgs 11:5-9); cf. Weinfeld 1967-68, pp. 109-10. 

The priestly legislation of the Sabbath influenced the Sabbath command¬ 
ment in the Decalogue, and the reference in the Deuteronomic version of the 
Decalogue to a previous Sabbath command can only be to the priestly laws that 
preserved identical formulations of the Sabbath’s observance, as shown above. 
Such references in Deuteronomy to priestly regulations are to be discerned in 
the following verses: (1) 4:31 (see the Note there); 8:18 (hqym bryt; dependent 
on Exod 2:24; 6:4; Lev 26:2; Gen 17:7, 21; and Exod 6:4); (2) Deut 29:12, "to 
be a people to him and he will be your God,” is a priestly formula_(cf. Exod 6:7; 
Lev 26:12; and see Weinfeld 1972a, pp. 80-81); (3) Deut 10:9 and 18:2 are 
dependent on Num 18:20; and (4) Deut 24:8 refers to the priestly regulations of 
leprosy (Lev 13-14). 

As will be shown below, the fifth commandment, which also contains a 
citation formula, corresponds similarly to priestly injunctions about respecting 
parents. 

All of this does not necessarily mean that the author of Deuteronomy 
quoted from the priestly literature as preserved in the Pentateuch today, but he 
seems rather to have drawn from the priestly lore, which grew and developed 
over hundreds of years. See most recently Y. Knohl (1987), who traces the 
development of the priestly laws in the various sources of the priestly law from 
old, dry legislative to the more pragmatic and homiletic law, as presented in the 
holiness code. 

Hossfeld (1982, pp. 53-57) argues that the citation formula in Deut 5:12 
refers to Exod 23:12 and 34:21a, but this claim can hardly be accepted. The 
commands in 5:12-13 are formulated in a manner quite different from the 
Exodus laws above (no "keeping holy” and no "doing mPkh ” is found there), 
and these laws cannot therefore be seen as the origin of the commandment. It is 
only the enumeration of the dependent persons who are to be given rest, and 
the motivation for rest in v 14, which have affinities to Exod 23:12 (see below) 

13-14. Six days you shall labor and do all your work. But the seventh day is a 
Sabbath. Compare Exod 23:12, "Six days you shall do your labors (t c sh m c syk) 
and on the seventh day you shall cease from work (tsbt)." "Labors (m c syk)” 
denote here agricultural work, as in v 16 there, m c syk . . bsdh/mn hsdh, 

whereas ( sh ml 3 kh, which occurs in the Decalogue, means performance of any 
kind of labor, skilled and unskilled alike. Similarly, in Exod 34:21 the work 
prohibited on Sabbath is connected with work of the field: "Six days you shall 
work (t c bd) and on the seventh day you shall cease [from work = tsbt], you shall 
cease [from work] in plowing and harvest.” 
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In the fourth commandment here, as in the priestly laws (see above), any 
kind of work (kl mPkh) is prohibited. mPkh is derived from Pk ‘to send’ and 
mainly connotes “sending” or “stretching out” one’s hand for work; cf. mslh yd 
‘sending one's hand’ (Deut 12:7, 18; 15:10; 23:21; 28:8, 20), which means any 
undertaking (cf. Ben-Hayyim 1974, pp. 46-49). Compare Akkadian sipru (de¬ 
rived from saparu ‘to send’), ‘work’, which is also associated with hand: sipir 
idu/qatu ‘hand work’ (AHW, s.v. sipru 10, p. 1246). 

In accordance with this broader focus, the priestly laws of the Sabbath are 
formulated as follows: “Six days work (mPkh) will be done, but on the seventh 
there shall be a Sabbath . . . holy to YHWH” (Exod 31:15; 35:2); “Six days 
work (mPkh) may be done, but on the seventh day there shall be a Sabbath . . . 
a sacred convocation—you shall not do any work (kl mPkh P t ( sw)” (Lev 23:3), 
which resembles the Sabbath formulation of the Decalogue: “Six days you shall 
. . . do all your work (kl mPktk). But the seventh day is a Sabbath to YHWH 
your God. You shall not do any work (P t ( sh kl mPkh). ” For the term mPkh in 
the priestly literature, see Milgrom 1970, pp. 76-82, and cf. its review by Wein- 
feld in IEf 23 (1973):61. 

Sabbath to YHWH your God. The Sabbath has a divine purpose and thus is 
of theocentric nature. On the seventh day man and beasts return, as it were, to 
their creator, God, and are freed of subjugation to man or nature. A similar idea 
occurs in connection with the seventh-year rest of the earth: “every seventh year 
the land shall rest, a Sabbath to YHWH’’ (Lev 25:4). The divine nature of the 
Sabbath explains its inclusion in the first pentad of the Decalogue. The social 
motivation of the Sabbath is secondary, and cannot be considered the genuine 
reason for its observance. As indicated above, the day of the Sabbath was indeed 
dedicated to sacred duties (visiting holy places and holy men). 

In the Judaism of the Second Temple period, the Sabbath was conceived as 
a day of contemplating God and of studying the Torah. Thus we hear Josephus 
saying that Moses enjoined “that every week men should desert their occupa¬ 
tions and assemble to listen to the Law” (Against Apion 2.175; see also 
Josephus’ Antiquities 16.43). The reading of the Torah on the Sabbath is also 
mentioned in Acts 15:21: “For generations Moses has been preached in every 
town and has been recited on every Sabbath.” Not only the law has been 
recited, but also the prophets, as may be learned from Luke 4:16-19 and Acts 
13:15 and from Jewish synagogal practice to the present. 

According to Philo, the Sabbath should be devoted to contemplation, just as 
God, the creator, contemplated on his work after creation: “We are told that 
the world was made in six days and that on the seventh God ceased from his 
works and began to contemplate what had been so well created, and therefore 
he asked [the people of the nation] ... to follow God . . and commanded 

that they should work for six days but rest on the seventh and turn to the study 
of wisdom” (On the Decalogue 97-99). In his book on Moses he says that “the 
Jews occupy themselves every seventh day with the philosophy of their fathers, 
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dedicating that time to the acquiring of knowledge and the study of truth of 
nature” (Moses 2.216). 

The rabbinic sources likewise learned from the phrase “Sabbath to YHWH” 
that the Sabbath should be dedicated to the study of Torah (Midr. Hagadol to 
Exodus; cf. y. Sabb. 15:3, 15a, Pesiq. Rob. 23 [Ish-Shalom 1880, p. 121]). The 
distinctive feature of the Sabbath made it a day of special significance for Israel: 
“a sign of the covenant” between YHWH and Israel (Exod 31:16-17). The 
Sabbath testifies to the sanctification of Israel: “You must keep my Sabbaths, for 
this is a sign between me and you throughout the ages, that you may know that 
I YHWH have sanctified you” (Exod 31:13; cf. Ezek 20:12, 20). 

During the Second Temple period the Sabbath, being a sign of distinction, 
was linked to the idea of the election of Israel: “And the Creator of all things 
blessed it [the Sabbath], but he did not sanctify all people and nations to keep 
Sabbath thereon, but Israel alone: them alone he permitted to eat and drink and 
to keep Sabbath thereon on earth” (Jubilees 2:31-32; cf. Charles 1913, 2.15). 
This idea turned out to be the central motif in the Jewish liturgy of Sabbath. 
The kiddush prayer over a cup of wine, which opens the Sabbath evening meal 
(see above), reads as follows: “Blessed are you, O Lord our God, King of the 
universe, who has sanctified us by his commandments ... for you have chosen 
us and sanctified us from all nations” (Singer 1915, p. 181). Similarly, in the 
Sabbath morning prayer, “And you did not give it, O Lord our God, to the 
nations of the lands, nor did you give it as an inheritance to worshippers of 
idols” (Singer 1915, p. 201). 

You shall not do any work. The work prohibited on Sabbath is not defined in 
the Bible. An explicit prohibition is found in Exod 35:3, “You shall kindle no 
fire throughout your settlements on the Sabbath day,” and associated with it is 
the story about the “wood gatherer [to kindle fire]” in Num 15:32-36, who was 
executed because of breaking the law of the Sabbath. Exodus 34:21 prohibits 
the work of plowing and harvest on the seventh day, and from Amos 8:5 we 
learn that people abstained from business on the Sabbath. Warnings against 
hauling burdens and leading commercial activity on the Sabbath are explicitly 
mentioned in Jer 17:19-27 and Neh 10:32. Identical activities are condemned 
in Isa 58:13 (see Weinfeld 1982c, pp. 43-45). 

The lack of a clear definition of “work,” however, caused arguments about 
the kind of work prohibited on the Sabbath amongst the various Jewish sects of 
the Second Temple period. In the book of Jubilees we find that one is forbidden 
to draw water on the Sabbath (50:8), which was not forbidden by the Pharisees. 
(For the sectarian laws of the Sabbath, see Schiffman 1975.) The Pharisees did 
set definite rules for forbidden labor: thirty-nine main classes of work (aboth 
mela'khoth), which encompass activities of agriculture and basic labors of man¬ 
kind, such as building, weaving, baking, sewing, writing, and the like (m. Sabb. 
7:2-4). 

you and your son and your daughter. The wife is not mentioned because the 
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word "y ou refers equally to the husband and to the wife; cf. 12:12, 18, 16:11, 
14, where all members of the household are mentioned as participating in the 
festal pilgrimage—sons, daughters, slaves, and maidservants—but only the wife 
is absent. It certainly did not mean that the wife alone was to remain at home 
and not participate in the celebration (cf. 1 Sam 1 for a pilgrimage of the whole 
family with the two wives of Elkanah). 

your male servant and your female servant. Compare Exod 23:12. 

your ox and your ass and any of your animals. The Exodus version does not 
enumerate ox and ass because it is influenced by the priestly terminology (see 
above), which uses the word bhmh as a generalization for domestic animals and 
is the opposite of hayah ‘wild animal’; cf. Gen 1:24-26; Lev 1:2; 25:7; 27:26. 
This priestly usage comes out clearly in the comparison of Lev 19:19, “You shall 
not let your animal (bhmtk) mate with a different kind,” with Deut 22:10, “You 
shall not plow with an ox and ass together.” Both laws have an identical context, 
namely, mixing species (seeds, animals, and fabrics in a garment), but the 
priestly author uses bhmtk, while the Deuteronomic author has sor and hamor. 
In the present case the Deuteronomic author, who used the priestly Exodus 
term bhmh as a general term for “animal,” added—perhaps under the influence 
of Exod 23:12—the “ox” and “ass” (cf. also Exod 2L33; 22:3, 8, 9; 23:4-5, 12; 
Josh 6:21; Judg 6:4; 1 Sam 12:3; 22:19; and cf. Deut 22:4, 10; 28:31), at the 
same time turning “any of your animals (wkl bhmtk)" into an explanatory gloss, 
a generalization for which he has a special fondness (cf. above, the Note to v 7). 
A similar structure is to be found in Exod 22:9: “if a man gives to another an 
ass, an ox, a sheep and any animal (wkl bhmh) to guard.” 

and the alien [resident] in your gates (wgrk } sr bs c ryk). This expression, which 
is common in the book of Deuteronomy (14:21, 29; 24:14), was not coined by 
the Deuteronomic author. It is found in Ugaritic literature in a text that speaks 
about an expiation ritual for the people of Ugarit, as well as for the “alien at the 
walls of Ugarit (gr hmyt ugrt)" (KTU 1.40:18, 35-36; see Xella 1981, pp. 256— 
57, 266). Another text in the Akkadian language speaks “about the people of 
Ugarit together with the men living within their gates (ameli sa bdbisunu)" (RS 
18.115, PRU 4.158-59). See also the texts from Nuzi about a category of peo¬ 
ple, sa bdbi ‘those of the gate’, which means those not belonging to the citizens 
(HSS 19, p. 79). The expression is common in Deuteronomy because of the 
clear urban background of this book (cf., e.g., 28:62 and see the Introduction, 
sec. 16.) 

so that your male and female slave may rest as you do. This is influenced in 
contents and wording by Exod 23:12: “Six days you shall do your work but on 
the seventh day you shall cease [from work], so that your ox and your ass may 
rest and that your slave (bn hntk) and the alien (hgr) may be refreshed (ynps)." 
Deuteronomy, however, does not put the animal and the man on the same level, 
as Exodus does, and applies the idea of equality to man alone. In this respect it 
resembles Job 31:13-15: “Did I ever neglect the case of my male and female 
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slave when they made a complaint against me? . . . did not one form us both 
in the same womb?” 

1 5. Remember that you were a slave in the land of Egypt and YHWH your 
God freed you from there with a strong hand and outstretched arm. The recollec¬ 
tion of the deliverance from Egypt as a motive for generosity to slaves, the poor, 
and the needy is also found in other places in Deuteronomy: 15:15, 16:12; 
24:18, 22. For the humanistic tendency of the book of Deuteronomy, see Wein- 
feld 1972a, pp. 282-97. 

therefore , YHWH your God commanded you to observe [literally , 'to do or 
make ’, l c swtj the Sabbath day. This is not to be understood as suggesting that the 
Sabbath day was instituted because of the Exodus; rather, because of the deliver¬ 
ance from Egypt, Israel is urged to observe the Sabbath, which means letting the 
slaves and other dependents rest on this day. To “do/make the Sabbath,” mean¬ 
ing to “establish,” is a phrase found only in priestly literature; cf, Exod 31:16: 
“The Israelites shall observe the Sabbath to do/make [= establish] the Sabbath 
throughout the ages.” This verb is also used by the priestly author in connection 
with the Passover (Exod 12:47, 48; Num 9:2-6, 13; cf. Deut 16:1; 2 Kgs 23:21 
[=Dtr]). 

The LXX has, instead of “to do/make the day of the Sabbath,” “to observe 
the day . . . and to keep it holy (fulassestai kai hagiazein), ’’which forms a kind 
of inclusio with the beginning of the commandment: “observe ... to keep it 
holy”; see above, in the Note on v 12. 

Fifth Commandment 

16. Honor your father and your mother. The verb for “honor” (kibbed) is 
derived from the root kbd ‘heavy/weighty’, just as qillel ‘dishonor/disgrace’ 
derives from qll ‘light/scanty’. For the antinomy kbd-qll, cf. 1 Sam 2:30: “I 
honor those who honor me (mkbdy 3 kbd), but those who spurn me (wbzy) shall 
be dishonored (yqlw)”; see also 2 Sam 6:22 (nqlty versus y kbdh); Isa 23:9 (Ihql 
. . . nkbdy); Hos 4:7; Hab 2:16; Prov 3:35 (kbd versus qlwn). Indeed, the oppo¬ 
site of “honoring (kbd)” one’s parents is expressed by the root qll, “one who 
insults or curses (mqll) his father and mother” (Exod 21:12; Lev 20:9 cf. Deut 
27:16 [mqlh]; Ezek 22:7; Prov 20:20; 30:11). These two opposites are clearly 
juxtaposed in a document from Ugarit that speaks of a son who dishonors 
(uqallil) his mother, as against the one who honors (ukabbit) her (Thureau- 
Dangin 1937, p. 249). Compare also Matt 15:4, “For God said: ‘Honor your 
father and your mother’ ” and “the one who reviles his father and his mother 
shall be put to death.” 

One must recognize that the pi c el form of qll mainly signifies cursing, in 
contrast to the niph c al and hiph ( il forms, which express contempt (see, e g., 1 
Sam 2:30; 2 Sam 6 :22; and Deut 27:16). It should be admitted, however, that 
the basic meaning of qll is like Akkadian qullulu/gullulu ‘to discredit/dishonor’, 
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and this connotation is also attested in the Bible, especially in the instances 
dealing with discrediting God and king, as in 1 Kgs 21:10, 13 (hrk as euphemism 
for qll); cf. also Deut 21:22-23 (qllt 3 lhym) t for which see Weinfeld 1972a, p. 51 
n. 4. Compare now the Temple Scroll of Qumran, wyqll *t c mw w y t bny ysPl 
(64:7-13), which means ‘he will dishonor the people and the children of Israel’. 
For the “curse’’ in the Bible, see Brichto 1963. 

Leviticus 19:3, in a passage that is related to the Ten Commandments (see 
the Introduction to the Decalogue), has instead of the verb kbd the verb yr\ 
literally ‘fear’ (out of respect); cf. Prov 24:21, “My son, fear YHWH and the 
king,’’ which actually means “respect” and thus parallels kbd. (Mark the distinc¬ 
tion between the usual yP mn = fear of X, and yr } X as in Lev 19:3 and Prov 
24:21, which means “respect”; cf. also yP 3 t YHWH ‘to serve YHWH’.) “Fear,” 
or rather “awe,” is conceptually related to “honor”; cf. Deut 28:58, “honored 
and awesome/feared (hnkbd whnwr 3 ) name of YHWH,” and in the Akkadian 
documents dealing with the treatment of parents we find next to kabatu ‘honor’, 
palahu ‘fear’ in the sense of “serve respectfully”; see, for example, in an old 
Babylonian document related to parents: ipallah ukabassi ‘he will serve and 
respect her’ (CT 2.35:8; Schorr 1913, 13a, p. 28). The duties involved in palahu 
are “to support (nasu/wabalu),” “to provide cloth (lubussu) and grain fseu), ” 
“to bury the parent when he dies (qeberu)," and “to wail over him (baku)’ J (cf. 
Cassin 1938, pp. 278ff.). Identical duties of sons regarding their parents, by 
virtue of the fulfillment of the fifth commandment, are enumerated in the 
rabbinic sources (b. Qidd. 31b; m. Pe 3 a 1:1, 15c; t. Qidd. 1:11; etc.). For the 
significance of the fifth commandment in comparison with the duty of the son 
vis a vis his parents in the ancient Near East (especially in Mesopotamia), cf. 
Albertz 1978. 

A list of filial responsibilities is also found in Ugaritic literature. Danel, the 
pious judge, is blessed with a son whose duties to his father are described as 
follows: “he erects a pillar for his father ... he chases away any of his oppres¬ 
sors ... he holds his hand when he is drunken . . . feeds him . . . plasters 
his roof and washes his clothes” (CTA 17.1:27-34). See also Ben Sira 3:8-16: 

honor your father by word and deed . . . 

look after your father in his old age . . . 

even if his mind fails him, help him. 

The rabbis distinguish in the field of filial responsibility between these two 
terms: kibbud, according to their view, implies feeding, clothing, and taking care 
of, while mora 3 (from the root yp) implies reverence, in other words, not to sit in 
his place nor contradict his words, and so on (b. Qidd. 31b and the various 
parallels); for a thorough discussion of the problem, see Blidstein 1975, pp. 37- 
59. 

In the Bible the service of the parents appears in Mai 3:17, where it is said 
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that God will reward Israel “like a man who rewards his son who serves him 
(bnw h c bd *tw)”; cf. Greenfield 1982, pp. 57-59. 

The filial duties are mainly twofold: reverence, which means obedience and is 
widely attested in the didactic sources of the Bible (Prov 1:8; 23:22; Ben Sira 
3:1-16); and care, which is not specified in the Bible but is attested in external 
sources (see the Ugaritic passage above) and in the rabbinic literature, as shown 
above. The fifth commandment is formulated in a positive and abstract manner 
so that it might encompass all the possible filial duties. “Honor your father and 
your mother” refers to reverence as well as to physical care. 

Filial piety, which is embodied in the fifth commandment, stands, rightly, in 
the middle between the commandments concerned with duties to God and 
those concerned with duties to men. This idea was nicely elaborated by Philo in 
his discussion of the Decalogue: “This commandment he [God] placed on the 
borderline between the two groups of five; it is the last of the first set in which 
the most sacred injunctions are given, and it adjoins the second set, which 
contains the duties of man to man. The reason I consider is this: we see that 
parents by nature stand on the borderline between the mortal and the immor¬ 
tal” (On the Decalogue 106-7). Compare also “For parents are midway between 
the natures of God and man and partake of both. . . . Parents, in my opinion, 
are to their children what God is to the world, for just as he achieved existence 
for the nonexistent, so they in imitation of his power . . . immortalize the 
race” (The Special Laws 2.225). In another place he cites an opinion, according 
to which father and mother are in fact gods, the difference being that God 
created the world, while parents created individual beings only (On the Deca¬ 
logue 120). 

These ideas have roots in Greek philosophy, where the point is made that 
ancestors are like gods (Plato, Laws 11.931 a—d) and that honor should be given 
to the parents such as is given to the gods (Aristotle, Nicomachean Ethics 9.2.8). 
Such ideas are alien to genuine Jewish thought. Jewish sages express the idea 
that parents share with God the creation of the human being (b. Qidd. 30b); in 
other words, they are partners with God in creating man (cf. Gen 4:1), but they 
are not like him. 

Josephus, likewise, expresses the idea that parents rank second to God 
(Against Apion 2.206) but are not like God. In fact, after divine authority comes 
paternal and regal authority. Cursing parents, the king, or God are capital 
crimes, punishable with death (Exod 21:17; Lev 20:9; 24:15; Deut 21:17; 
27:18). For cursing/dishonoring the king as capital crime, cf. 1 Kgs 21:13. 

as YHWH commanded you. As indicated above, the fifth commandment 
relates clearly to Lev 19:3, which, like the Decalogue, links fear of parents with 
observing the Sabbath. The verb yr 3 parallels kbd, connoting both fear and 
respect. It stands to reason, therefore, that, just as the citation formula in the 
fourth commandment in Deuteronomy refers to the priestly laws (see above), so 
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the citation in the fifth commandment also refers to the priestly injunction 
about revering parents (cf. also Lev 20:9). 

that your days may long endure [be prolonged] and that you may fare well. 
Longevity is the reward for the care for (old) parents, a kind of measure for 
measure: those who care for parents will themselves grow old and be well taken 
care of (see the commentary of Abravanel, ad loc.). It is possible that this 
promise refers not only to this specific commandment but intends to form a 
conclusion to the first pentad of commandments, so the national aspect of the 
reward is stressed here: longevity upon the land that YHWH is giving to Israel. 

Indeed, this is the only commandment that is accompanied by a promise of 
reward (cf. Eph 6:2) and is in fact considered by the sages to be foremost among 
the commandments for which man is rewarded in this world (m. Pe i a 1:1). It is 
therefore reckoned as the weightiest commandment (mswh hmwrh), even more 
important than reverence for God. Rabbi Simeon ben Yohai says, “Great is the 
commandment of honoring father and mother because God preferred it over the 
honoring of himself” (y. Pe 3 a 1:5, 1 5d; see the discussion in Urbach 1979, pp. 
345-46). 

Although the promise of “prolonging the days” is typical of Deuteronomy, it 
is also found elsewhere in the Bible (Isa 53:10; Prov 28:16; Eccl 8:13) and in the 
Phoenician and Aramaic inscriptions (cf. KAI 4:3; 6:2; 7:4; 10:9; 226:3). What 
makes the phrase specifically Deuteronomic is the combination of “long life” 
with “faring well (yytb), ” which is attested only in Deuteronomy (cf. 4:40; 5:30; 
6:2, 24; 22:7). (The order of the Decalogue, long life and good, appears only in 
6:2-3; in other instances “good” comes before “life.” See 4:40; 5:30; 6:24; 22:7. 
The LXX also has “good” before “life” in the Decalogue.) Nonetheless, one 
must be aware of the fact that in the Nerab inscription (KAI 226) we find 
before “lengthening the days (h’rk ynvmy),” giving a “good name (sm twb), ” 
which may indicate that the combination of “life” and “good” was prevalent in 
the ancient Near East, though “good name” there is not the same as “fare well 
(hytyb)" in Deuteronomy. 

Hossfeld (1982, pp. 66-68), who argues for the priority of the Decalogue in 
Deuteronomy over that of Exodus, has difficulty with the omission of the phrase 
“that you may fare well” in Exodus. His explanation for the omission is that the 
conditioning of the well-going in the land by observing the law would contradict 
the priestly doctrine about the unconditional gift of the land and the unshaken 
belief in its goodness, which is expressed especially in the story about the spies in 
Num 13-14. In Hossfeld’s view, because the Decalogue in Exodus was edited by 
a priestly author, that author could not incorporate the phrase lm c n yy’tb Ik into 
his version of the Decalogue. One must say that this explanation is highly 
speculative. 

upon the land that YHWH your God is giving you. Although this phrase 
appears frequently in Deuteronomy, it is also attested outside the Deuteronomic 
sources (cf., e.g., Lev 23:10; 25:2; Num 13:2). What makes such phrases 
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Deuteronomic is the completion Inhlh or Irsth ‘for an inheritance’, and this does 
not occur in the Decalogue. We cannot be sure, therefore, that the phrase as it 
appears in the Exodus Decalogue is originally Deuteronomic. 

The ending of the first pentad forms an inclusion with the opening state- 
ment about YHWH bringing the people out of slavery in Egypt; at the end of 
the pentad comes the gift of land, which thus rounds it out: Exodus aiming to 
the possession of the promised land (courtesy of D. N. Freedman). 

The Second Pentad 

vv 17-18. In contradistinction to the first pentad, where “YHWH (your 
God)” appears in each commandment, the second pentad does not contain the 
Tetragrammaton at all. In the second pentad one finds commandments of a 
moral nature that appeal to the human being as such (see the Introduction to 
the Decalogue) and not just to the Israelite people. The Deuteronomic version 
of the Decalogue enhances the uniformity of the second pentad by making it, as 
it were, one sentence: “You shall not murder and not commit adultery and not 
steal and not bear false witness . . . and not covet.” 

Indeed, the commandments of the second pentad have been seen by Jewish 
and Christian writers as the embodiment of the command to love one’s neigh¬ 
bor (Lev 19:18; see the Introduction to the Decalogue), and the addition of 
“and” before each commandment has been understood as alluding to a chain 
reaction: “if he broke one law he would break the other” (Mek. R. Simeon ben 
Yohai to Exod 20:14 [Epstein-Melamed 1955, p. 154]) and cf. Jas 2:10-11: “If 
you observe the sovereign law as written: ‘Love your neighbor as yourself,’ you 
do well. But if you show partiality you are sinners and you stand convicted by 
the Law as transgressors. For if a man keeps the whole law apart from one, he is 
guilty of breaking all of it. For the one who said, ‘You shall not commit adul¬ 
tery,’ said, ‘and [kaij you shall not commit murder’; you may not be an adulterer, 
but if you commit murder you are a law-breaker all the same.” For an analysis of 
the preceding sources, see Flusser 1990, pp. 224-25. 

lbn Ezra discerned a gradation in this set of injunctions: first comes murder, 
which entails destruction of body; second, adultery, which is violating another’s 
body; then comes taking by force another’s property; afterward, crime against 
another’s property not by physical force, but by mouth; and finally comes cov¬ 
eting, which is neither by force nor by mouth but through mere intention. 

The LXX, Exod, the Nash papyrus, and Luke 18:20, Rom 13:9, Jas 2:11 
have a different order: adultery, murder, and theft (see the Textual Note). It 
seems, however, that the order in the Masoretic text is the genuine one. From 
Deut 22:26 we learn that murder is a more outrageous crime than adultery. 
Violation of a woman pledged in marriage is compared there to murder, which 
means that murder is the only crime to which adultery can be compared; cf. also 
the gradation of crimes as presented by lbn Ezra (above). 
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Sixth Commandment 

17. You shall not murder. It is significant that, unlike the ninth and the 
tenth commandments, which note the object, “neighbor/fellow man (r c k),” this 
commandment and the next two are formulated in the most absolute manner, 
without specifying the object of the crime, in order to include any possible 
object, any human being (including suicide). (For the casuistry concerning mur¬ 
der, cf. Gen 9:6, Exod 21:12; Lev 17:21; 24:17; Num 35:30-34; Deut 19:11-13; 
27:16.) 


Seventh Commandment 

and you shall not commit adultery. The verb n ? p refers to relations with 
married or engaged women (cf. Lev 20:10; Jer 29:23; Ezek 16:32; Hos 3:1; 4:13; 
Prov 6:32; etc. (For the casuistry, cf. Lev 18:20; 20:10; Deut 22:22; Num 5:11 — 
30.) 


Eighth Commandment 

and you shall not steal. Cf. Lev 19:11, “You shall not steal (P tgnbw)," 
which precedes the injunction against false imputation (wP tsqrw *ys b c mytw), 
similar to the present commandment, which comes before the injunction not to 
give false witness. Theft has its developed casuistry in Exod 21:37-22:12. 

The rabbis understood the commandment as referring to kidnapping (cf. 
Exod 21:15; Deut 24:7) by way of judicial interpretations. Because stealing is 
put on the same level with murder and adultery, which are capital crimes, it 
occurred to them that stealing here involves capital punishment, which can be 
applied only to kidnapping (cf. b. Sanh. 86a; see also Mek. ad loc.). 

The same interpretation was proposed by A. Alt (1963), who was unaware of 
the old rabbinic interpretation. Alt’s proposal is based mainly on three argu¬ 
ments: (A) The separation of the eighth commandment from the tenth, which 
deals with property, by the commandment about false witness, seems to indi¬ 
cate, in his view, that the eighth and tenth commandments are concerned with 
different subjects. The former has to do with man’s freedom (deprived by kid¬ 
napping), while the latter is concerned with house and property. (B) Because 
according to Alt the last commandment involves not just coveting but machina¬ 
tions toward appropriation (see below), which is almost identical with theft, the 
traditional interpretation of “You shall not steal” would mean that the eighth 
commandment overlaps the tenth. (C) Because most of the commandments 
have an object after the verb, the three short commandments must have had 
objects, and the eighth commandment should be reconstructed as, “You shall 
not steal a man or woman” or “You shall not steal any soul from Israel” (cf. 
Deut 24:7). 
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This reasoning, however, cannot be sustained: for one thing, as suggested by 
lbn Ezra, there is gradual progress in the order of the last commandments: 
taking away property by force, causing the taking away of another’s property by 
mouth (bearing witness), and mere coveting of another’s property. Therefore 
the ninth commandment is not to be seen as a disruption. Besides, the second 
pentad has a consistent structure: three short injunctions with two strokes each, 
and two longer injunctions with four strokes each (P t c nh br c k c d-sw } , V thmd byt 
r c k) having identical objects: your neighbor (r ( k). Also, as will be seen below, 
there is no overlap between hmd and gnb, as Alt suggests, and the conventional 
understanding of the eighth commandment does not, therefore, create any diffi¬ 
culties. Finally, as I show in the Introduction to the Decalogue, there is no 
justification for reconstructing the three short commandments; they should be 
left as they are. 

The absolute-categorical nature of the commandments of the Decalogue 
should, therefore, be applied to this commandment too: “You shall not steal’’ 
includes all possible objects, people as well as goods (for refutation of Alt’s 
thesis, see H. Klein 1976, pp. 167-69). The fact that “You shall not steal’’ is 
attached to two injunctions that deal with capital crimes (murder and adultery) 
does not mean that all three transgressions are to be punished similarly. Besides, 
punishment is irrelevant in the Decalogue (see the Introduction to the Deca¬ 
logue). 


Ninth Commandment 

and you shall not bear false witness against your neighbor. The ninth com¬ 
mandment, false witness, has its parallels in Exod 23:1: “You must not carry 
false rumors (sm c sw y ), you shall not join hands with the guilty to act as a 
malicious witness ( c d hms) . . . keep far from a false charge (dbr sqr)”; and, in a 
casuistic setting, Deut 19:16-19: “When a malicious witness ( c d hms) comes 
forward to give false testimony ( c nwt srh) against a man . . . the judges shall 
make a thorough examination; if the man who testified is a false witness ( c d sqr) 
giving false evidence against his fellow man (sqr c nh b } hyw) . . . you shall do to 
him as he schemed to do to his fellow.” 

The common expressions in all of these commands are ( d sqr/sw\ ( d hms, 
and c nh bP/b’h. It seems that the Deuteronomic version of the Decalogue used 
the unusual combination c d sw } in order to prohibit not only false witness but 
also testimony by way of circumvention that comes to evade true evidence. 
Hossfeld (1982, pp. 72-75; see also n. 3), who considers the Deuteronomic 
version to be original, argues that the Exodus version changed into sqr in 
order to make a more profound distinction between the third prohibition, false 
oath, and the ninth prohibition, false witness. This explanation is, of course, in 
line with his thesis, but it is not convincing. 
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your neighbor. r c k Connotes anyone else, here “adversary”; cf. 1 Sam 15:28; 
2 Sam 12:11; see Weinfeld 1972a, p. 131 nn. 1, 3. 

Tenth Commandment 

18. And. you shall not covet. Like the other commandments of the Deca¬ 
logue so especially this commandment is addressed to the believer and not to 
the lawyer (see the Introduction to the Decalogue). Therefore the question of 
how covetousness can be controlled and punished is irrelevant. Because of this 
misunderstanding, various forced interpretations of this commandment have 
been proposed. Thus it has been suggested (since Hermann 1927) that the 
Hebrew verb hmd means more than “covet”; it actually implies appropriation 
(cf. Alt 1963). This suggestion is based on the observation that hmd often 
appears together with Iqh (Deut 7:25; Josh 7:21 [cf. LXX Josh 6:18]; Mic 2:2), 
and in the Phoenician building inscription of Azitawwadda (KAI 26A.3:14— 
16 = C.4; 16—17) this verb joins ns c ‘to remove’ “he will covet this city and 
remove this gate (yhmdyt hqrt z uys c hs c r).” But the fact that hmd joins verbs 
like Iqh ‘take’ (Deut 7:25; Josh 6:18 [LXX]; 7:21), or gzl ‘rob’, or ns 3 ‘carry’ (Mic 
2:2) only shows that the verb hmd by itself cannot mean “taking” or “appropri¬ 
ating.” The verb } wh in Deut 5:20, which stands in parallel to hmd, is even more 
difficult to interpret as “to appropriate,” as has already been noted by Ibn Ezra 
in his commentary on Deut 5:16. 

One must admit, however, that in Hebrew and in other Semitic languages, 
the distinction between cause and effect is sometimes blurred (cf. pe'ulah 
‘work’, as “wages” in Lev 19:13 and hata 3 t ‘sin’, in the sense of product of sin = 
[golden calf in Deut 9:21), and therefore hmd might sometimes connote more 
than just intention. Thus, for example, in Exod 34:24, “no one will covet (yhmd) 
your land” does not imply that the land will not be desirable, but that no one 
will make plans to invade the land when the Israelites go up for pilgrimage. As J. 
Pedersen has observed (1946-47, 2.128), Israelites, like other ancient peoples, 
saw desire and action as bound together in a deep unity, so that the first by a 
kind of inner necessity implied the second (and see Moran 1967, pp. 545-48). 

What is meant, therefore, by V thmd is “You shall not plan to appropriate 
the other’s wife and the other's property.” In this way the last two prohibitions 
in the Decalogue correspond to the two commandments of l 3 tn 3 p and l 3 tgnb, 
but, whereas there the culprit commits the crime stealthily, without intention to 
get hold of the object in a legal manner, here his intention is legally to appropri¬ 
ate the other’s wife or the other's household (by means of improper maneuvers 
and machinations). But all of this does not imply active misappropriation. As 
W. L. Moran puts it: “The mere fact that a verb like hamad occasionally implies 
some act of seizure or the like, is not to be understood in the sense that such an 
act belongs to its proper denotation ” (1967, p. 348). 

An interpretation of the tenth commandment similar to that of Hermann 
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and Alt was presented by the rabbis. The rabbis who wanted to conform this law 
to halakhic rules also interpreted this commandment as actual appropriation: 
“Perhaps even the mere expressing of one's desire for the neighbor’s things . . . 
is also meant? But it says: ‘thou shall not covet the silver or the gold that is on 
them so that thou take it unto thee’ (Deut 7:25). Just as there carrying out of 
one’s desire into practice is forbidden, so here it is forbidden only to carry out 
the desire into practice’’ (Mek. to Exod 20:17 [Lauterbach 1933, 2.266; cf. 
Midr. Tanaaim to Deuteronomy [Hoffmann 1908] to Deut 5:21). As indicated, 
however, this is not the plain sense of the commandment. Translators and 
commentators understood it correctly as covetousness. The LXX translated it by 
epitymeo ‘to lust’, and Philo also took it as lust and passion (epitymia) for 
women, money, and the like. In his opinion, it is this trait that causes wars and 
brings disaster to the human race (On the Decalogue 151-53). Similarly, we 
read in the Tgs. Ps.-J. and Neof. to the tenth commandment, “Do not covet 
because through the guilt of covetousness the empires break in upon the posses¬ 
sion of men . . . and exile comes upon the world.” For a recent discussion of 
the whole problem, see Jackson 1975a. 

and you shall not covet your neighbor’s wife, and you shall not crave your 
neighbor’s house. In contradistinction to the sixth through eighth command¬ 
ments, which could be epitomized in one verb—murder (rsh), commit adultery 
(n 3 p), steal (gnb )—the verb hmd alone would not suffice to render the proper 
meaning of the injunction. P thmd by itself means “You shall not desire” (He¬ 
brew has no special word for “covet”), which is not the intention of the legisla¬ 
tor; because desire as such is not illegitimate, it is only the desire of somebody 
else’s object (covetousness) that makes it illegitimate. 

The mention of the object “wife/house of your neighbor” cannot therefore 
be avoided and actually constitutes a part of the genuine commandments. It 
seems that these two commandments, which, as indicated above, correspond to 
the commandments of “You shall not commit adultery” and “You shall not 
steal,” originally formed two separate commandments, while the first command¬ 
ment—according to this enumeration—encompassed the passage from “I am 
YHWH” to “my commandments” (Deut 5:6-10 = Exod 20:2-6); see the In¬ 
troduction to this section on the division of the Decalogue. The main objects 
of the covetousness are, then, house and wife, in other words, property and 
family, which form the kernel of a man’s existence. Compare, for example, Prov 
19:14, “House and property are bequeathed by ancestors but a successful wife 
comes from YHWH”; for the order of house, wife, as in Exod 20:14 (10), cf. 
Ugaritic letters and Deut 20.5-7 (an old law); Jer 6:11-12; 29:5-6. The other 
objects in this commandment—field, slave, ox, and so on—are expansions, like 
the other expansions in the Decalogue. 

The Deuteronomic version inverted the order of these two commandments. 
Unlike the Exodus version, which has “house” before “wife,” Deuteronomy 
puts first “wife” then “house” and devotes to the “wife” a separate command, 
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which suits the general tendencies of this book. Deuteronomy gives special 
attention to women s rights (cf. Deut 15:12-18 with Exod 21:2-11; Deut 
22:28-29 with Exod 22:15-16; see Weinfeld 1972a, pp. 282-92), and therefore 
he gives preference to the wife and reserves for her a separate injunction. By the 
same token she does not join the slave, the animal, and so on, contrary to the 
arrangement in the Exodus version. Furthermore, the verbs for coveting were 
also differentiated in Deuteronomy: hmd for the wife and V/z for the house, 
which mars the original intention of the commandment. As has been shown 
above, hmd, which usually goes with Iqh, signifies the wish to appropriate, and 
this is what is prohibited in the two discussed commandments. By substituting 
V/z ‘desire’ for hmd ‘covet’, the Deuteronomic author takes away the edge of 
the original prohibition and brings in, by contrast, a more intensive meaning to 
this commandment. True, the verbs V/z and hmd are usually synonyms, as 
Moran has shown (1967, pp. 545-48), but Moran himself admits (p. 548 n. 18) 
that V/z is to be distinguished from hmd: “V/z denotes a desire rising from an 
inner need while hmd refers to a desire stimulated by sight”; for V/z, cf. espe¬ 
cially Num 11:4; Amos 5:8; Prov 21:25-26; and note especially the connection 
of V/z/tV/z with nps ‘soul’; and for hmd, cf. Gen 2:9, nhmd ImPh (‘pleasing to 
sight’). 

The last commandment, according to Deuteronomy, connotes, then, not 
only a wish for appropriation of somebody’s property, but also lust and inner 
desire for wealth. Philo elaborates this commandment much more and explains 
it as directed against the hardest of all passions: the very desire, “the insidious 
enemy” (On the Decalogue 142). As an adherent of Stoic philosophy, he sees in 
this commandment not just a prohibition of covetousness of what is another’s 
but a prohibition of lust in general (for affinities with Stoic phraseology, see 
Colson 1937, 7.612). 

Hossfeld (1982, pp. 87-144), who posits the priority of the Deuteronomic 
version over the Exodus version, argues that V tt 3 wh is the original prohibition 
and that the author of Exodus changed l 3 tPwh to V thmd because he wanted to 
unify the two commandments and to have one commandment instead of the 
two of the Deuteronomic version. But again, this opinion is conditioned by the 
prejudice of his own making, according to which the Exodus version created two 
commandments out of one in 20:2-6 (cf. the discussion above in the Note to 
v 8) and therefore, in his view, had to eliminate from the enumeration one of 
the last two commandments. Furthermore, if the Deuteronomic version is origi¬ 
nal, why did the Exodus version change the order from wife, house to house, 
wife? One can explain, as shown above, why Deuteronomy inverted the order 
house, wife, but one is unable to explain the opposite. 

his field. “Field” forms a pair with “house” and is a typical formulaic expres¬ 
sion for immovable property in the legal documents of the ancient Near East 
and especially in the documents from Ugarit; see Moran 1967, p. 549 and the 
references there for bitu and eqlu. Compare in the Bible Gen 39:5; 2 Kgs 8:3, 5; 
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Isa 5:8; Mic 2:2. “Field” does not occur in the Exodus version because the 
“house” appears there as a separate item preceding the “wife,” and “field” 
would not pair well with “wife.” Hossfeld’s explanation (1982, p. 125) that 
“field” is missing in Exodus because the Exodus version reflects the Exilic pe¬ 
riod, when there were no fields available for the Judahites, is highly speculative. 

his male and female slave, his ox and his ass and anything that is your 
neighbor's. A similar enumeration of property is found in a royal grant from 
Ugarit (RS 16.148 +, PRU 3.115-16). Here we find an identical list of property: 
“houses (bitatu)," “fields (eqletu)," “slaves (ardutu),” “female slaves (amdtu),” 
“oxen (alpu),” “asses (imeru),” and “everything belonging to him (gabbu mim- 
musu)”; see the discussion of Moran 1967, pp. 550-52; and for the formula 
“everything belonging to him,” cf. Kristensen 1977. It seems that property was 
listed in the same typical manner in ancient Syria, Ugarit, and Canaan for 
centuries. Enumerations of immovable property in connection with the re¬ 
sources of a whole country are found in various royal grants of the Hittite, 
Ugaritic, and Assyrian kings (cities, houses, vineyards, etc.). These are paralleled 
in Deut 6:10-11 (cf. Josh 24:13); cf. Weinfeld 1972a, p. 71. 


EPILOGUE TO THE DECALOGUE 

( 5 : 19 - 6 : 3 ) 

5 19 These words YHWH proclaimed to all your assembly at the mountain 
from the midst of the fire and the cloud and thick mist with a mighty voice, and 
he said no more, and he wrote them on two tablets of stone, which he gave to 
me. 20 When you heard the voice out of the darkness while the mountain was 
ablaze with fire, you approached me, all your tribal heads and elders. 21 And said: 
YHWH our God has shown us his glory and his greatness, and we have heard 
his voice out of the fire; we have seen this day that man may live though God 
has spoken to him. 22 Now, why should we die, for this great fire will consume 
us; if we hear the voice of YHWH our God any longer, we shall die. 23 For what 
mortal ever heard the voice of the living God speak out of the fire, as we have, 
and lived? 24 You approach and hear all that YHWH our God says and then you 
will tell us everything that YHWH our God tells you, and we will obey and do 
it. 

25 YHWH heard the words that you were speaking to me and YHWH said 
to me: 1 have heard the voice of the people who were speaking to you; they have 
well spoken. 26 Oh, that this their heart was such that they would fear me and 
observe all my commandments all the days, that they may fare well and their 
children forever. 27 Go say to them. Return to your tents. 28 But you remain here 
with me, so that I may set before you all the instruction and the laws and rules 
that you shall teach them to do in the land that I am giving them to possess. 


319 



DEUTERONOMY 1-11 


29 You shall observe to do as YHWH your God has commanded you; do not 
turn aside to the right or to the left. 30 In all the way that YHWH your God has 
commanded you, you shall go so that you may live and that it may go well with 
you and that you may prolong your days in the land that you are to occupy. 

6 J And this is the instruction, the laws, and the rules that YHWH your God 
has commanded to teach you to do in the land that you are about to cross into 
and occupy, 2 so that you may fear YHWH your God and observe all his laws 
and commandments that I command you, you and your son and your son’s son, 
all the days of your life, so that your days may be prolonged. 3 You shall obey, O 
Israel, and will observe to do that it may go well with you and may increase 
greatly [in] a land flowing with milk and honey, as YHWH your God of your 
fathers promised to you. 


TEXTUAL NOTES 

5:19. to. MT: ’el. XQ Phy] 13: (Yadin 1969) <m ‘with’. 

19. cloud and thick mist. 4Q Dt n (White, ibid., p. 288), 4Q Phyl. B (DJD 
6.52), LXX, and Samaritan: h 3 s hsk c nn w c rpl. The reading "darkness” is due to 
v 20 and also to 4:11: hsk c nn ( rpl. The omission of the article (he) in the three 
words occurs because of the influence of 4:11. In both cases the words should be 
understood as expressing manner or circumstances. See GKC 118m. 

he said no more. Hebrew: wP ysp; XQ Phyl.: P ywsp; literally, “he did not 
add.” The verb is the qal form of ysp. Tasgumim Onqelos and Pseudo-Jonathan 
translate, "he did not cease [Rashi: did not pause, as for breath],” deriving ysp 
from swp ‘to end.’ This is based on the rabbinic view that the Torah has eternal 
validity; cf. y. Meg. 1:7, 7d, and see Urbach 1979, p. 309. 

21. YHWH our God has shown us his glory. MT, Samaritan: hn hr 3 nw. 
4Q Dt 3 (Duncan, ibid., Fig. 19): hnh hPnfw]. 

this day. MT, Samaritan, 4Q Phyl. J (DJD 6.66), Peshitta, Targumim: hywm 
hzh “today,” 4Q Dt n (White, ibid., p. 288): bywm hzh (bet is written over he), 
also the same in the LXX: en te hemera taute: “on this day.” 

though God has spoken. MT, Samaritan, LXX, Peshitta: ky ydbr dhym. 
4Q Dt" (White, ibid., p. 288), 4Q Phyl. J (DJD 6.66): ky ydbr YHWH. 

22. if we hear the voice of YHWH any longer. MT, Samaritan: ywspym; 
4Q D‘ (Duncan, ibid., Fig. 19) [mw]s c pym. About the substitution of the Hiphil 
for the kal form at Qumran see Qimron, “The Hebrew of the Dead Sea 
Scrolls,” Harvard Semitic Studies, 1986, pp. 34-79. 

we shall die. wmtnw is an apodosis: then we shall die; cf. GKC J 112.5a. 

23. living God. MT, Samaritan, 4Q Phyl. J (DJD 6.66): J Ihym hyym; 4Q Dt" 
(White, ibid., p. 288): 3 lhym hy. 3 lhym hyym is used in 1 Sam 17:26, 36; Jer 
10:10; 23:36. The noun 3 elohim ‘god,’ which is plural, takes a plural adjective. In 
2 Kgs 19:4, 6 (= Isa 37:4, 17) the singular adjective hay is used with the plural 
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’elohim. In Josh 3:10; Hos 2:1; Pss 42:3; 84:3 and Dan 6:21, 27, } el hay is used 
with both noun and adjective in the singular, see Note. 

24. that YHWH says. MT, Samaritan: y 3 mr, 4Q DT n (White, ibid., p. 288): 
ydbr (yod is written above the line). 

That YHWH our God says. 4Q DP (White, ibid., p. 288) 4Q Phyl. J {D/D 
6 66), LXX MSS, Peshitta, Vg: add 3 lyk[h] “to you,” as in the latter part of the 
verse. 

you . . . tell. MT: w 3 t; Samaritan, XQ Phyl. 2 (Yadin, ibid., p. 80): w’th. 
The Hebrew for “you” in MT is } at, as opposed to normal form J attah. So also in 
Num 11:15 and Ezek 28:14. In other cases the consonantal text reads % but the 
vocalization is *atta (Sam 24:18; Ps 6:4; Job 1:10; Eccl 7:22; Neh 9:6); cf. GKC 
$32g. The Samaritan text and XQ Phyl. 13 read *th. 

26-28. The Samaritan Pentateuch adds portions of Deut 5:26-28 and Deut 
18:17—22 after Exod 20:21, in order to harmonize the Exodus account of the 
Sinai theophany with that of Deuteronomy. Fragments of this passage were 
found in Qumran Scroll 4Q158, and this scroll therefore contains variants of the 
verses in Deuteronomy. For further details about this text, see Strugnell, 1970, 
pp. 171ff. 

26. that this their heart was such. MT: whyh Ibbm zh Ihm. 4Q 158: whyh 
hlbb hzh Ihmh. 

all my commandments. MT, LXX (OL), Peshitta, Targumim: 3 t kl; Samari¬ 
tan, 4Q DT n (White, ibid., p. 288), 4Q Dt kl (Duncan, ibid., Fig. 27): wlsmwr 
mswtfyj. 

27. Return. Hebrew: subu lakem with dativus ethicus. See GKC ^ 119s. 

28. and rules. MT: whmsptym. 4Q 158: w 3 t hmsptym. 4Q 158 adds after this 
verse the words wyswbw h c m *ys Vhlyw wy ( md msh Ipny [ J, “and the people 
returned each to his tent, and Moses stood before. ...” 

29. as. MT, Samaritan: k } sr. XQ Phyl. 13: kkl } sr ‘all that’. 

30. so that you may live. Hebrew: l ( ma c an tihywn. LXX: hopos katapause(i) se 
‘so that he may give you rest’, is apparently based on a misreading, perhaps tnhw 
instead of thwn/thywn (metathesis). 

it may go well. Hebrew: wetob, third-person masculine singular perfect of the 
verb tv’b, not the adjective. 

5:28-6:1. Alexander Rofe (1982) argues on stylistic and epigraphic grounds 
that 5:29-30 is a late addition. He notes that 5:28 and 6:1, when juxtaposed, 
form a transitional formula characteristic of the Deuteronomic style (cf. 11:32- 
12:1; 19:3-4; Josh 11:16-20; 12:7—8a; Judg 2:23-3:1), in which a subject is 
introduced and the introduction is repeated before it is expanded upon in detail 
(see above, in the Note to 4:44). Furthermore, he points out that J. T. Milik’s 
reading of Qumran phylactery 4Q128 1.17 (DJD 6.49) is mistaken, and he reads 
instead, ]l[h]mh Irsth wz 3 t[, that is, the end of 5:28 juxtaposed with the begin¬ 
ning of 6:1. He posits this reading in two other phylactery texts as well, in which 
the line containing the end of chap. 5 and the beginning of chap. 6 is missing, 
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but letter counts would indicate that the texts did not contain 5:29-30. Never¬ 
theless, w 29-30 are preserved in 4Q Dt>, 4Q Phyl. 140 (DJD 6.72) and XQ 
Phyl. 1-4. 

6:1. And this, ‘and’ (waw) is omitted in 4Q Phyl. M (DJD 6.72) and XQ 
Phyl. 2 (Yadin, ibid., p. 80). 

the laws. XQ Phyl. 13: “and the laws ’’ 

to do. LXX and 4Q Phyl M (DJD 6.72) add houtos, ‘thus’ (— kn). Com¬ 
pare 4:5 (l ( swt kn) and the Note ad loc. 

cross into. MT, Samaritan: ( brym; 4Q Phyl. B, M (DJD 6.52, 72); 8Q Phyl. 2 
(Yadin, ibid., p. 80); and LXX (eisporeu este): b 3 ym, ‘enter into.’ 

2. all. MT: 3 t kl, omitted in XQ Phyl. 13. Compare the Textual Note to 
5:26 above. 

his laws. MT: hqtyw; Samaritan: huqyw; XQ Phyl. 2 (Yadin, ibid., p. 80): 
adds wmspty'w, ‘and rules.’ 

command you. Samaritan tt, Qumran 8Q 3, fragment 15 (DJD 3.150, 152), 
and 4Q 140 (DJD 6.72) add ‘today’, cf. LXX semeron. 

your son and your son s son. LXX and Vg: “your sons and your sons’ sons.’’ 

days . . . prolonged. MT: y 3 rykwn ymyk. See the Textual Note to 5:16. 
4Q 129 Phyl. B (DJD 6.52) and XQ Phyl. 13 have y 3 rkwn, a consonant cluster 
that can be vocalized ye 3 erkun or ya 3 arkun, in accordance with Ehrlich’s sugges¬ 
tion cited above (Textual Note to 5:16). 

3. increase. MT: trbwn, second-person plural, and so XQ Phyl. 13, XQ Phyl. 
1-6, 4Q 140 (DJD 6.72), though the rest of the verse is in the singular. The 
Samaritan text has singular: trbh. 

H a land flowing with milk and honey, as YHWH your God of your fathers 
promised to you. Hebrew: k 3 sr dbr YHWH 3 lhy 3 btyk Ik 3 rs zbt hlb wdbs. The 
syntax is difficult. The LXX and Peshitta render “as the Lord God of your 
fathers promised to give you a land flowing with milk and honey.” The Vg says, 
“as the Lord . . . promised you a land flowing with milk and honey.” But 
ka 3 aser ‘as’ is meaningless in this context. According to lbn Ezra, either the 
phrase “a land flowing with milk and honey” connects with the end of v 1 and 
the intervening verses are parenthetical, or one must mentally supply the prepo¬ 
sition be, in order to read, “ increase . . in a land flowing with milk and 
honey.” Both proposals have taken the form of textual emendations by modern 
critics. Dillman (1886) proposed transposing the phrase to the end of v 1, while 
Driver (1902) and others suggest that a preposition or prepositional phrase such 
as “in the land that the Lord your God is giving you” (cf. 27:3) be added. GKC 
$118g, however, cites many examples of the accusativus loci without preposi¬ 
tion. While Gesenius prefers the LXX reading in this verse, he implies that the 
MT can be understood as accusativus loci, pace Driver, who calls such an inter¬ 
pretation “illegitimate.” Driver’s objection should be understood as the basis of 
his comment on 1 Sam 2:29 (1913, p. 37 n. 2): “by custom the use of the 
accusative to express rest in a place is restricted to a case in which a noun in the 
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genitive follows, as byt 3 byk.” Because the locus in our verse is not a construct 
phrase, but a noun + adjective phrase, Driver rules out the accusativus loci 
here. Even so, Driver himself cites exceptions to this “custom,” one of which is 
Isa 16:2, where the locus is a noun + adjective. 

NOTES 

5:19. These words. This refers to the ten words; cf. Exod 20:1, hdbrym h 3 lh. 
In the rabbinic literature: dibber/dibberot ‘revealed word(s)’; cf. the Introduc¬ 
tion to the Decalogue. 

to all your assembly, qahal ‘assembly' is especially applied in Deuteronomy to 
the covenant gathering at Horeb. “The day of the assembly” is the day on 
which the Decalogue was given by solemn revelation (9:10; 10:4; 18:16). 

with a mighty voice. This is the accusative of manner (cf. 2 Sam 19:5; 1 Kgs 
8:55). The voice might be “thunder”; cf. Exod 19:16 (“thunder and light¬ 
nings”); 20:18; in Exod 19:19 we also encounter qwl hspr ‘voice of the horn’, but 
the “horn” is not mentioned here at all. 

and he said no more. Compare Num 11:25 in a prophetic context; see the 
Note above to 4:2. This appears to exclude the possibility of other laws revealed 
to Israel at Sinai besides the Decalogue. 

and he wrote them on two tablets of stone. This clause anticipates the ac¬ 
count in 9:9-11 and is noted here in order to complete the information about 
the Decalogue revealed to Israel. 

20. you approached me, all your tribal heads and elders. A delegation of the 
people approaches (qrb) Moses in order to propose him as mediator between 
God and Israel. A similar verb (qrb) is employed in 1:22 when Moses is asked to 
confirm the sending of spies. In both cases approval is given for the proposition 
by Moses (1:23) and by God (5:25), and the approval is expressed by the idiom 
twb hdbr ‘the matter is good’ (in other words, it is approved; cf. also 1:14 and 1 
Kgs 18:24). qrb 3 1 ‘approach’ has a formal-juridic connotation (cf. Exod 16:9; 
22:7; Josh 7:14; Isa 41:21) and therefore is to be done by the leaders, the formal 
representatives of the people. The word klkm ‘all of you’ in 1:22 is not to be 
taken literally, because in 29:9, after klkm, comes “the heads of the tribes and 
elders,” as in the verse here. 

elders. Compare 27:1; 29:9; 31:9, 28. 

21. YHWH . . . has shown us his glory (kbdw) and his greatness. The glory 
and the greatness here are to be understood figuratively, “his majestic presence” 
(N/PS), because the people have not seen anything corporeal (cf. 4:15); they 
have only heard his voice, in contrast to the priestly sources, in which kabod has 
a corporeal nature; cf. Weinfeld 1984b, 4.32—34. 

we have seen this day that man may live though God has spoken to him. 
Compare 4:33, with the Note there. 

22. if we hear the voice of YHWH our God any longer, we shall die. This 
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does not contradict the previous verse (21b), which states that man can survive 
though God has spoken to him, as A. Rofe argues (1985). The people just say 
that if they hear the voice any longer, they may die (cf. 18:16). The truth is that 
they managed until now to hear the voice of YHWH and survived. 

23. For what mortal. Literally, flesh (bsr); cf. Gen 6:17, 19; Num 16:22; 
27:16; Isa 40:5, 6; etc. In later Hebrew, a mortal is named bsr wdm ‘flesh and 
blood’; cf. Ben Sira 14:18 and rabbinic literature; cf. Akkadian siru and damn 
(Atrahasis 1.210 in connection with the creation of man). A similar rhetorical 
question is posed in 4:33, but there, instead of “what mortal,’’ we read “any 
people Cm). ” 

the living God. This God stands in opposition to the ineffective pagan gods; 
cf. 1 Sam 17:26, 30 (an uncircumcised Philistine defies the ranks of the living 
God); 2 Kgs 19:4, 16 = Isa 37:4, 17 (a pagan king taunts a living God); Jer 
10:10 (a living, true God in contrast to the fetishes of the pagan peoples) and 
Dan 6:21, 27. Daniel 6:27 reads, “a living and ever-enduring God (% y hy } wqym 
l c lmyn)," which turned into a liturgical formula in Judaism; see, for example, 
the end of the first benediction of the evening prayer: “God living and ever- 
enduring ( 3 el hay weqayyam), reign over us” (Singer 1915, pp. 130-31). In the 
present verse, however, there is also a contrast between the “mortal (bsr)” and 
the “ever-living” God: the bsr wdm versus 3 el hy wqym. 

24. You approach and hear. As indicated above, in the Note to v 20, qrb 
‘approach’ has an official touch, connoting the privilege of approaching the 
sovereign; cf. Jer 30:21: “I will bring him close (whqrbtyw), that he may ap¬ 
proach me (wngs 3 ly) . . . for who would otherwise dare approach me?” 

This verse is dependent on the (Elohistic?) source in Exod 20:21, where it is 
explicitly stated that only Moses was privileged to approach YHWH: “The 
people remained at a distance, while Moses approached (ngs) the thick cloud 
where God was.” Instead of ngs , Deuteronomy uses qrb; but, as seen above, Jer 
30:21 uses both qrb and ngs in the context of the privilege of admission. Both 
verbs are used in Jewish liturgy for describing the Israelites who were privileged 
to approach Sinai at the revelation of God: “You have chosen Israel . . . made 
them approach (wtgysm) to Horeb and brought them close (wtqrbm) with love 
round Mount Sinai” (Palestinian Festival Prayers; see Elbogen 1911, pp. 436— 
46, 586-87). 

and then you will tell us everything that YHWH our God tells you, and we 
will obey and do it. Compare Exod 24:7, “we shall do and obey” but in an 
inverted order, first obey and then do, which is illogical. The advancing of “do” 
before “hear” was considered a great merit for the Israelites (cf. rabbinic refer¬ 
ences in Kasher 1959, pp. 261-65). 

25. YHWH heard the words that you were speaking. The same phrasing is 
used in 1:34. 

they have well spoken. Compare 18:17; 1:14, 23. This is an approval of their 
proposal; cf. the Note to v 20 above. 
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26. Oh, that this their heart was such that they would fear me. For the 
construction of sentences with the interrogative mi yitten, see Kaddari 1977. 
God expresses the wish that the fear of the people, caused by the theophany, 
should be transformed into fear of God in their heart, which will produce 
observance of God’s commandments. The idea is taken from Exod 20:20, where 
Moses says that the theophany was aimed to "put God’s fear upon their faces so 
that they do not sin ” But there is a significant difference between the two 
sources. In Exodus the "fear (yr 3 h)" is the divine terror (= Akkadian pulhu; cf. 
Ezek 1:18 and see Weinfeld 1984b, 4.32), which will be spread over the faces of 
the Israelites, which will deter them from sin (see Dillman and Ryssell 1897, p. 
246), and for "fear/terror (phd yr’h)” spread over the face, cf. Deut 2:25, "the 
dread and fear (phdk wyr’tk) of you upon the peoples." The divine terror was 
enhanced by the shocking experience of the theophany (see Greenberg 1960). 
In Deuteronomy, however, the fear of God is given in their heart. The "fear” 
here is not terror but inner religious feeling, which suits the spiritualization of 
religious values in Deuteronomic and Jeremianic prose. For the fear of God in 
the heart formulated in language overlapping Deut 5:26, see Jer 32:39-40: 

Jer 32:39-40 Deut 5:26 


I will give them one heart . . . 
to fear me all the days so that it 
shall he well with them and their 
children after them . . . and I 
will put my fear into their hearts 
(w 3 t yr 3 ty 3 tn blbbm). 


Oh, that this their heart was such 
that they would fear me . . . 

(my vtn whyh Ibbm zh Ihm lyr 3 h 
3 ty) all the days , that they may 
fare well and their children 
forever. 


Compare also Ps 86:11, "Let my heart be one in fearing your name,” and for 
the general notion of having a heart to observe God’s commands, cf. 1 Kgs 8:58, 
61; 1 Chr 28:9; 29:19. Compare also the prayer in 2 Macc 1:3-4, "May he give 
you a heart to worship him ... let him open your heart to his law and 
precepts” and the parallel Jewish prayer in Qedussah de Sidra , "May he open 
our heart unto his law and place his love and fear within our hearts” (Singer 
1915, pp. 91-92). For similar ideas in Qumran literature, see Weinfeld 1978— 
79b. 

The idea of putting fear of the gods into the heart of men (puluhtu Hi ina 
hbbi) is found in neo-Babylonian royal inscriptions (see, for example, Langdon 
1912, 1221:37; 1241:70-71, 11:7; 136VIII 31-32; 2421:21-22; 25211:12; 2621:3), 
and is also attested in Ptolemaic Egypt; see Weinfeld 1982a, p. 246. 

that they may fare well and their children forever. Compare 4:40. 

27. Return to your tents. During Moses’ stay with God on the mountain, the 
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people should be away in their camp; cf. Exod 20:21; 24:14; and see the Note 
above to v 24. 

According to Tg. Ps.-J., this implies that the Israelites are now permitted to 
cohabit with their wives, which was prohibited during the period of revelation; 
cf. Exod 19:15 (and see b. Sabb. 87a). 

28. so that I may set before you [literally, “ speak to you”} all the instruction 
and the laws and rules that you shall teach them. In Exod 24:12 (Elohistic 
source?), on which Deuteronomy seems to be dependent, we read, “Go up to 
me on the mountain and stay there . . . and 1 will give you the stone tablets 
and the law [Torah] and the instruction (whmswh) which 1 write to instruct 
them (Ihwrtm). ” Instead of Torah there, we have here hqym wmsptym ‘the laws 
and the rules’, and instead of Ihwrtm ‘to instruct', we have in Deuteronomy the 
verb Imd ‘to teach’, which is found in the Pentateuchal literature only in 
Deuteronomy (see above, in the Note to 4:1). 

As has already been shown by A. Dillmann (1886, pp. 268, 384), hamiswah 
here and in 6:1, 25; 7:11; 8:1; 11:8, 22; 30:11 refers to the basic demand for 
loyalty, to which chaps. 5-11 are devoted. Indeed, the miswah is attached to the 
demand for love of God, following his ways, serving him, and holding fast to 
him (11:22; 19:9; 30:11, 16). The miswah seems to correspond to the basic 
stipulation of allegiance known to us from the treaties, or rather loyalty oaths, in 
the ancient Near East (see Weinfeld 1972a, pp. 65-91). This understanding of 
hamiswah could be corroborated by Jer 32:11, which refers to the two basic 
parts of the purchase deed: hamiswah wehahuqqim ‘the basic stipulation and the 
specified terms of the deed’. 

29-30 (32-33). These two verses turn abruptly from the divine address (vv 
25-28) to the address of Moses. Another difficulty involved in the two verses is 
the mention of “what God has commanded” before Moses sets the 
commandments (chap. 6 onward). But these anomalies are not enough to treat 
the verses as a later addition (so Rofe 1982); see Smith 1918, p. 94: “It was 
surely quite logical for the writer of the rest of the chapter to put the phrase in 
Moses’ mouth in Moab, because God had already at Horeb charged him with 
these laws; the phrase does not imply their previous publication.” Exhortation to 
obey the commandments before they are set up in detail is characteristic of the 
paraenetic chapters in Deuteronomy, such as 4:2, 6, 40; 5:1. For the alleged 
omission of these verses in the Qumran text, cf. the Textual Note. 

Structurally these verses form an inclusio with the beginning of the chapter, 
v 1. In 5:1 Moses urges the Israelites “to observe [the laws] to do them (smr 
l ( swt)”; the same occurs in v 29, wsmrtm l c swt. 

29. do not turn aside to the right or to the left. This is a characteristic phrase 
in the Deuteronomic literature; cf. Deut 17:11, 20; 28:14; Josh 1:7; 23:6; 2 Kgs 
22:2. Compare Prov 4:27, with nth instead of sr. In the literal sense it is also 
found in Num 22:26; Deut 2:27; 1 Sam 6:12. 

30. In all the way that YHWH your God has commanded you, you shall go. 


326 



Epilogue to the Decalogue (5:19-6:3) 


“The way” as a metaphor for right behavior is very common in biblical (e.g., 
Gen 18:19) and Mesopotamian literature (see Weinfeld 1985d, pp. 15-17) and 
is especially common in Deuteronomistic literature (cf. Weinfeld 1972a, p. 
332). For the phrase “to follow all the way/ways,” see Deut 10:12; 11:22; Josh 
22:5; 1 Kgs 8:58; 2 Kgs 21:21; 22:2; Jer 7:23. 

so that you may live and that it may go well with you and that you may 
prolong your days. These rewards are characteristic of Deuteronomy (cf. the 
Note to v 16); see Weinfeld 1972a, p. 345. What is peculiar here is the 
accumulation of benefits: life, goodness, and longevity. 

6:1-3. This passage continues the discourse of chap. 5 (see the Note below) 
but serves, at the same time, as a preparation for the sermon that starts with the 
essential creed Shema c in v 4. As indicated above, the word hamiswah 
‘instruction’, which opens the passage, refers to the basic demand for loyalty 
that is actually expounded in 6:4-11:30. In 12:1, where the laws proper begin, 
the term miswah does not appear. 

1. And this is the instruction, the laws, and the rules. This brings us back to 
5:28, where God asks Moses to stay with him in order to impart to him “the 
instruction and the laws and rules.” For this stylistic feature of “recapturing” in 
the Deuteronomic composition, cf. 11:32-12:1. It was especially necessary here 
after the digression of 5:29-30; and see above, in the Note to 4:44 (which 
recaptures 1:5). The conjunction “and” before “the laws” is dropped because of 
“this (wz 3 t), ” which refers grammatically to hamiswah. 

As indicated already, chaps. 6-11 actually constitute the hamiswah; “the 
laws and the rules” will come late, beginning with chap. 12. 

2. that you may fear YHXVH your God. For fear of God that accompanies 
obedience to the law, see 4:10; 5:26; 6:13, 24; 8:6; 10:12, 20; 13:5; 14:23; 17:19; 
28:58; 31:12, 13. See also the Note to 5:26, and Weinfeld 1972a, pp. 332-33. 
The transition to the singular might be motivated by the wish to address the 
individual and might not necessarily point toward a different layer, as some 
suggest. In fact, the singular in vv 2-3 is not consistently preserved; see “ye may 
increase (trbwn)” in v 3. 

his laws and commandments. hqyw> wmsptyw; cf. 10:13; 28:15, 45; 30:10; and 
see Weinfeld 1972a, pp. 337, 21b. 

3. You shall obey, O Israel. Compare v 24b: “we will obey and do.” 

and may increase greatly. Compare 7:13; 8:1; 13:18; 28:63; 30:16. 

a land flowing with milk and honey. See the Textual Note. 

as YHXVH your God of your fathers promised to you. Compare 1:11, 21. 
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EXCLUSIVE ALLEGIANCE TO YHWH 

( 6 : 4 - 25 ) 

INTRODUCTION 

This section, which follows the Decalogue, centers on exclusive allegiance to 
YHWH, which means scrupulous observance of his commandments. The sec¬ 
tion is part of the miswah ‘command’ (see the Note to 5:28), which precedes 
“the laws and the judgments” (hahuqqim wehhamispdtim)” (cf. 5:28; 6:1) in¬ 
cluded in chaps. 12-26. The miswah ‘command’ opens with the basic demand 
for loyalty to the one God (Shema*), which actually constitutes a theoretical 
restatement of the first two commandments of the Decalogue: the unity of God 
corresponds to the first commandment, while the denial of all other divinities 
corresponds to the second (cf. Miller 1984). The sermons that come after 6:4- 
25 follow the same line and elaborate the demand for loyalty to God. Chapters 
5-11 were correctly defined by N. Lohfinlc (1963) as Hauptgebot, in other 
words, the principal command on which all of the other specific commandments 
in chaps. 12-26 depend. 

The present section, which opens the great homily in 6:4-11:32, is marked 
by its credal-catechistic nature. It starts with a declaration of faith (6:4-5) and 
continues with a didactic passage—the injunction to educate the children 
through the monotheistic creed (6:7)—and with the demand to memorize the 
words of YHWH by phylacteries and door inscriptions (6:8-9). The section 
ends with the command to teach successive generations the great deeds of the 
Exodus, thus motivating the observance of the laws (6:20-25). 

These two edifying pericopes, 6:7-9 and 6:20-25, serve in fact as a frame for 
the homily in Deut 6:10-19, which contains references to the Decalogue (6:12- 
15, see the Notes below) and is dedicated to the topic of complete devotion to 
God (cf. v 5). Affluence should not divert the people of Israel from their true 
God, especially when they are exposed to the gods of the nations into whose 
country they are about to enter (vv 10-15). Full devotion to God should prevent 
the people from testing God, putting him to the proof, as they did in the desert, 
to see whether he will really act as he is supposed to do. The people must trust 
him completely without any scruples (vv. 16-19; see Notes and Comment). 

The structure of 6:4-25 is patterned after Exod 13:1-16, which consists of 
two catechisms (vv 8, 14-16) connected with the entrance into Canaan. For the 
relations between Exod 13 and Deut 6 see Caloz 1968, pp. 5-21. The two 
catechistic passages there (vv 8, 14-16) are introduced by the phrase whyh ky 
yby’k YHWH 3 l 3 rs ‘when YHWH brings you into the land’ (vv 5, 11), a phrase 
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found also in Deut 6:10 (compare 7:1), which also contains two catechistic 
passages (6:7-9, 20-25). The linking of the instruction of the children to the 
entrance into the land of Canaan is clearly reflected in the Gilgal traditions of 
the Israelites’ entrance into Canaan in Josh 4:6-7, 21-24. Especially instructive 
for this point is the comparison of Exod 13:14 with Josh 4:6 and 21 and Deut 
6:20. Exodus 13:14 opens with whyh ky ys 3 Ik bnk mhr Emr ‘when, in time to 
come, your son asks you’. The same opening occurs in Josh 4:6, kyys’lwn bnykm 
mhr Pmr ‘when, in time to come, your sons ask you’ (cf. 4:21) and in Deut 6:20, 
ky ys } Ik bnk mhr Pmr ‘when in time to come, your son asks you’. 

The Gilgal tradition, which seems to lie behind Exod 12-13, in turn influ¬ 
enced Deut 6:4-25 (cf. Lohfink 1963, pp. 121 ffLoza 1971). Three elements 
are interwoven in the Gilgal traditions and in Exod 12-13: entrance into the 
land, Passover celebration, and the instruction of children. Thus Josh 4, which 
treats the wondrous deeds of the crossing of the Jordan followed by the erection 
of monuments, commands the education of the children by means of the monu¬ 
ments (vv 6-7, 21-24) and then passes on to the description of the celebrations 
of Passover (Josh 5). Exodus 12-13 touches the same topics but starts with the 
Passover (chap. 12) and connects it with the education of the children (12:25— 
27; 13:8), all of this being linked to the entrance into the land (12:25; 13:5; cf. 
13:11). 

As several scholars have already noted (Kraus 1951; Soggin 1966; Langlamet 
1969, pp. 123-37), the catechisms attached to Passover and the crossing of the 
Jordan are rooted in a liturgical tradition that came to actualize the soteriologi- 
cal events of the Exodus and the conquest. This liturgical tradition apparently 
originated in the sanctuary at Gilgal, situated close to the Jordan. The fact that 
the command to celebrate Passover in Exod 12:25 and 13:5 is conditioned by 
the entry into the land of Canaan points to the Gilgal tradition according to 
which Passover is celebrated in Gilgal after crossing the Jordan. Similarly, the 
fact that the education of children is connected with the Passover traditions on 
the one hand (Exod 12-13) and with the tradition of the entrance into the land 
on the other (Josh 4) seems to indicate that both events are related. Because this 
relationship is so clearly reflected in the stories about the crossing of the Jordan 
at Gilgal (Josh 3-5), it stands to reason that Gilgal was the birthplace of reli¬ 
gious education and dramatization of salvation history in ancient Israel. On 
another occasion I have shown (Weinfeld 1988) that foundation ceremonies like 
that of Gilgal (erecting memorial stelae) are known from Greek colonization, 
and, as in Israel, these ceremonies included lawgiving and especially ritual apo- 
tropaic prescriptions intended for the settlers in the new land. Gilgal on the 
Jordan is, then, the right place for combining foundation ceremonies with the 
Passover ritual. 

Deuteronomy 6:4-7:26 also follows the old Gilgal tradition by placing the 
catechism (6:20-25) next to the pericope about entrance into the land of Ca¬ 
naan (chap 7), but with one exception: the Passover ritual is missing here. In 
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contrast to the three catechistic passages in the Tetrateuch, which serve to 
explain the Passover, Mazzoth, and firstborn rituals (12:25-27; 13:7-9, 14-16), 
the fourth catechism 1 in Deuteronomy is freed from any connection to a ritual. 
In Exodus the “signs" on both the head and the arm (13:9, 16), as well as the 
instruction of children (13:8, 14-15; cf. 12:26-27), are linked to the ritual of 
Passover and the sacrifice of the firstborn animal. This is different in Deuteron¬ 
omy. In Deuteronomy the “signs” (6:8) and the instruction of children (6:7, 20- 
25) were retained (cf. 11:18-19). But the ritual that served as the motivation for 
“signs" and the child’s question is absent altogether in Deuteronomy. Unlike 
Exod 12:26 and 13:14, where the child’s question refers to the peculiar ritual of 
Passover and the firstborn, the question of the son in Deut 6:20 refers to the 
laws in general without any indication of a specific ritual. Education in Deuter¬ 
onomy does not depend on ritual ceremonial media (cf. Weinfeld 1972a, pp. 
190ff ), but is formal and abstract. Similarly, the answer of the father in Deut 
6:21-25 corresponds to the question by giving an elaborate answer that contains 
references not only to the redemption from slavery, as in the other instances, 
but also to the plagues of the Egyptians, the giving of the law, and the entrance 
into the promised land. 


EXCLUSIVE ALLEGIANCE TO YHWH 

( 6 : 4 - 25 ) 

6 4 Hear, O Israel! YHWH our God is one YHWH. ’You shall love YHWH 
your God with all your heart and with all your soul and with all your might. 
6 These words which I command you this day shall be on your heart. 7 You shall 
inculcate them to your children and you shall recite them when you stay at 
home, when you are away, when you lie down, and when you get up. 8 And you 
shall bind them as a sign on your hand and as a frontlet on your forehead 9 You 
shall inscribe them on the doorposts of your house and on your city gates. 

10 When YHWH your God brings you into the land that he swore to your 
fathers, Abraham, Isaac, and Jacob, to give you—great and flourishing cities that 
you did not build, 1 houses full of all good things that you did not fill, hewn 
cisterns that you did not hew, vineyards and olive groves that you did not plant 
—and you eat your fill, 12 beware that you do not forget YHWH who freed you 

1 The four catechistic passages are the basis of the rabbinic midrash about the four types 
of sons represented in Scripture: the wise son (Deut 6:20), the wicked son (Exod 12:26), 
the simple son (Exod 13:14), and the one who has not the wit to ask (Exod 13:8) (Mek. 
Bo > 18, p. 73; Jer. Pesah. 10, 4, 37a). The wise son is reflected in the Deuteronomic 
tradition, which is more abstract than the other and is formulated in an intelligent 
manner. 
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from the land of Egypt, the house of slaves. 13 Fear [only] YHWH your God and 
worship him [alone], and swear [only] by his name. 14 Do not follow other gods, 
any gods of the peoples who are around you 15 —for YHWH your God in your 
midst is an impassioned God—lest the anger of YHWH your God blaze forth 
against you and he wipe you off the face of the earth. 

16 Do not try YHWH your God as you did at Massah. 17 Be sure to keep the 
commandments, precepts, and laws of YHWH your God as he commanded 
you. 18 Do what is right and good in the eyes of YHWH, that it may go well 
with you and that you may be able to occupy the good land that YHWH your 
God promised on oath to your fathers, 19 to drive out all your enemies before 
you, as YHWH has spoken. 

20 [When] in time to come, your son asks you, “What mean the precepts, 
laws, and rules that YHWH our God has commanded you?” 21 you shall say to 
your son, “We were slaves to Pharaoh in Egypt and YHWH freed us from 
Egypt with a mighty hand. 22 YHWH wrought before our eyes great and grave 
signs and portents in Egypt, against Pharaoh and all his household; 23 and us he 
freed from there, to bring us to the land and give it to us, that he had promised 
on oath to our fathers, 24 and YHWH commanded us to observe all these laws, 
to fear YHWH our God, for our own good all the days and for our life, as is now 
the case. 25 It will be to our merit to observe faithfully this whole commandment 
before YHWH our God, as he commanded us." 

TEXTUAL NOTES 

4. The LXX and the Nash papyrus preface this verse with “These are the 
laws and rules that YHWH (other manuscripts: Moses) commanded the Israel¬ 
ites in the desert (some manuscripts lack ‘in the desert’) as they left Egypt” (see 
the Note below). The preface in the Nash papyrus reads as follows: 3 lh hhqlym 
whmsptym 3 sr swh Msh 3 t [ . . . ] bmdbr bs 3 tm m 3 rs msrym. See Segal 1947, p. 
230. 

Hear, O Israel Rabbinic tradition (Sipre Deut. £31 [Finkelstein 1969, pp. 
49-53] and parallels) and the Targumim understand Israel as a personal appella¬ 
tion, namely, Jacob, the patriarch. Jacob questions his children to see whether 
they will keep loyalty to the one God and they respond, “Hear, O Israel [ = 
Jacob], our God is YHWH.” Jacob responded and said, “Blessed be his glorious 
name forever” (for this response see the Comment below). 

YHWH our God. According to some scholars these words are an addition. It 
is the only phrase in the passage styled in the plural and causes difficulties for 
understanding the verse (see the Note). See Garcia Lopez 1978b, pp. 163-66. 
It seems, however, that “YHWH our God” belongs to the credal-liturgical part 
of the sentence, the confirmation of faith by the believers; hence it is styled in 
the first-person plural; see the Note. 

is one YHWH MT: Y. 3 ehad, a noun clause, without a verb or a resumptive 
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pronoun. The Nash papyrus has Y. \ehad huf 3 } ‘YHWH, he (is) one’. LXX 
(quoted in Mark 12:29): kyrios eis estin 'the Lord is one'. The use of the verb 
estin in the Greek has led many scholars to conclude that the Hebrew reading of 
the Nash papyrus was the Vorlage of the LXX. But Hebrew noun clauses are 
often translated with the verb einai ‘to be’, whether or not they contain a 
resumptive pronoun. Compare Gen 42:13 (also with numeral as predicate), 
sneim c asar c abadeka ‘your servants [are] twelve', which is translated in the LXX 
dodeka esmen hoi paides sou ‘your servants [we] are twelve’. Be that as it may, 
with the LXX version, the word hu 3 in the Nash papyrus has its justification, hu 3 
played an important part in the credal exclamations; cf. Deut 32:39, 3 ani 3 ani 
hu 3 , Isa 43:10, 3 ani hu 3 ; compare 3 ani waho in m. Sukk. 4:5. In Qumran hw 3 (h) 
sometimes occurs as a substitute for YHWH (see Fabry 1977, p. 368). In the 
Jewish liturgy we find 3 hd hw 3 3 lhynw as a response to shema c YHWH 3 hd. 
Compare the Kedusha in the Musaf service for Sabbath (Singer 1915, p. 228, 
and see Wieder 1976, pp. 110-11). 3 ani hu 3 by itself became an important 
exclamation in prayers and litanies; cf. Wieder 1981a. 

5. with all your heart (bkl Ibbk). lb and Ibb are interchangeable; cf. 1 Sam 
6:6a versus 6b; Gen 31:20 versus 31:26; Judg 19:6 versus 19:9; but there is a 
predilection for Ibb in Deuteronomy and the Deuteronomic literature. Targum 
Pseudo-Jonathan has btry ysry Ibkwn ‘with the two geniuses of your heart’; see 
the Note. 

with all your soul. Targum Pseudo-Jonathan has w 3 pylw ntyl yt npskwn ‘even 
if he takes your soul’; cf. the Note. 

with all your might. m 3 d is translated by the LXX with strength (dynamis) 
and force (ischys; Vg. et ex tota fortitudine tua in 2 Kgs 23:25; cf. Mark 12:33; 
Luke 10:27). The Aramaic versions have bkl nksk ‘with all your property’ (Tg. 
Onq.), “with all your money (mmwnk)” (Tg. Ps.-J. and Neof.J, as does the 
rabbinic tradition (Sipre Deut. 32; m. Per. 9:5). Syriac has “wealth (qnyn) ” and 
“strength (hyl')” (2 Kgs 23:25). In fact, “strength” and “force” (dynamis , ischys) 
in Greek imply wealth too, like kh and hyl in Hebrew. Thus in Ezek 27 the word 
hwn ‘wealth’ is translated by the LXX once as ischys (v 12) and twice as dynamis 
(w 18, 27). 

6. on your heart. The LXX adds kai en te psyche sou ‘and in your soul’. 
Compare the Masoretic text in the parallel passage, 11:18-20, “you shall put 
. . . on your heart and on your soul” (v 18). 

7. inculcate them. Hebrew: wesinnantam. The pi c el form of the verb snn 
occurs only here. The qal means “to sharpen” (cf. Deut 32:41; Isa 5:28), and 
here perhaps the meaning is “to teach sharply, diligently; to impress upon.” (Cf. 
German erschdrfen.) Ehrlich (1909, ad loc.) rejects this derivation, comparing 
instead Arabic sunnah ‘way of life, rule of conduct’. But the Arabic sunnah itself 
derives from the root snn, cognate with Hebrew snn, the semantic range of 
which includes “sharpen” as well as “institute, establish, prescribe (a custom).” 
See Lane 1863, p. 1436. Targum im Onqelos and Neofiti and the Peshitta 
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translate with tn > {= snh in Hebrew: mtnyt 3 = msnh), that is, ‘to rehearse, 
teach’, which influences the translation of Aquila, deuteroseis. It is not confu¬ 
sion of roots by Aquila, as J. Reider argues (1966, p. 52), but adherence to 
Jewish tradition. 

and you shall recite them. Dibber b-, like qr 3 b- (Deut 17:19), hgh-b (Josh 1:8; 
Ps 1:2) involves recitation and reading or murmuring. Compare in a similar 
context Exod 13:9, where the sign and reminder (compare v 8 here) should serve 
the purpose, “that the teaching of YHWH shall be in your mouth.” 

at home . . away . . . lie down ... get up. Compare Prov 6:22; Ps 
139:2. See Weinfeld 1972a, pp. 299-300. The meaning is obviously “always.” 
“Coming” and “going” are a merismus used in the same sense in Deut 28:6, 19 
and Ps 121:8. Isaiah 37:28 (Qumran: qwmkh), wsbtk ws 3 tk wb 3 k, combines ele¬ 
ments from both phrases. 

at home. MT: bebeteka. Samaritan Pentateuch: babayit ‘at home’, followed 
by the LXX. 

8. your hand. MT: yadeka. Some manuscripts and the Samaritan text: yadeka 
‘your hands’. 

frontlet. Hebrew: ttpt, vocalized as a plural noun, totapot. The same word is 
used in a similar context in Exod 13:16 and Deut 11:187but is otherwise unat¬ 
tested. The LXX’s versions translate in each case as follows: 

Exod 13:16: asdleuton ‘immovable’ (sing, adj.) 

Deut 6:8: asaleuta ‘immovable’ (pi. adj.) 

Deut 11:18: asaleuta ‘immovable’ (pi. adj.) 

Some LXX manuscripts have saleuton ‘moving’, which is reflected in the Old 
Latin version mobilia and in Philo (see below). Compare the discussion of Tigay 
1982, pp. 330-31, who points out that, although “moving” and “immovable” 
are opposite interpretations, “their shared theme of motion suggests that they 
did not develop independently of each other but have a common basis. . . . 
The antithetic reflections . . . could be a case of converse translations” (and 
Tigay refers to Klein 1976). 

Vg: Exod 13:16: ad pensum quid ob recordationem ‘some¬ 

thing hung as a remembrance' 

Deut 6:8: movebuntur ‘move to and fro’ 

Deut 11:18: (no equivalent) 

Peshitta: Exod 13:16: dwkm 3 ‘remembrance’ (cf. Exod 13:9) 

Deut 6:8: rwsm 3 ‘sign/mark’ 

Deut 11:18: rwsm 3 ‘sign/mark’ 
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Tgs. Onq., Ps.-f.: 


Tg. Neof.: 


Sam. Tg.: 


Exod 13:16: tp(y)lyn ‘phylacteries’ 

Deut 6:8: tp(y)lyn ‘phylacteries’ 

Deut 11:18: tpfyjlyn ‘phylacteries’ 

Exod 13:16: dwkm tb ‘good remembrance’ (cf. Exod 
13:9) 

Deut 6:8: tpylyn ‘phylacteries’ 

Deut 11:18: tpylyn ‘phylacteries’ 

Exod 13:16: tpyn ‘drops’ (see Ben-Hayyim 1957, 
2.477) 

Deut 6:8: tpyn ‘drops’ 

Deut 11:18: tpyn ‘drops’ 


Other Sam. Tg. manuscripts have tplyn ‘phylacteries’, as in the other Targu- 
mim. 

The orthography and context of tfwjtpt suggest that perhaps the singular 
totepet was originally intended, and indeed Peshitta, along with Vg to Exodus, 
seem to support this vocalization. (On the singular in the LXX’s Exodus, see 
below.) It should be noted, however, that the Sam. Tg. of Deut 11:18 reads 
ttpwt, which is certainly plural. 

It is commonly held that totapot reflects an underlying taptapot (a situation 
analogous to that of kokab ‘star’, which reflects an underlying kabkab , see GKC 
$19o). The etymology of the reduplicated root tptp is unclear, however. Speiser 
(1957-58) connects the stem taptap- with Akkadian tappu ‘companion’ and 
posits an unattested Akkadian word taptapu in the sense of ‘double (-headed) 
companion (-figurine)’. The word is of Sumerian origin, hence the confusion of t 
and t. But this etymology and interpretation of totapot seem farfetched. KB 
suggests a connection with Arabic taftaf (from tpp), ‘extremity and seam of 
garment’ (see, however, Lane 1863, s.v., where taftaf is defined ‘extremities of 
trees’, though taffa and taftafah are defined ‘bank’ and ‘flank’, respectively). It is 
unclear, however, exactly how this sense is relevant. Others have compared the 
Arabic verb tafa (from twp) ‘walk around, make a circuit’ (see Driver 1902, ad 
loc ). Finally, the word has been compared with the rabbinic Hebrew verb tptp 
‘to drip’ and noun tippah ‘drop’, which are based on tpp, a variant of the biblical 
root ntp ‘to drip’. Totapot would thus be ‘pendants', which drop down; cf. 
netipot, an article of women’s jewelry (earrings?) in Isa 3:19. This etymology of 
totapot seems to be supposed by the Sam. Tg. and the Vg to Exod 13:16. 

The word totepet is used in the mishna (Sabb. 6:1) as an article of women’s 
jewelry, and in Mandaic in the sense of ‘amulet’. Compare also the Targum to 2 
Sam 1:10 where Ydh “armlet” is rendered by twtpt* 

The Aramaic Targumim usually render totapot as tepillin, the usual rabbinic 
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term for the phylacteries, boxes strapped to the forehead and arm in fulfillment 
of the biblical verses. Originally the word tepillin itself seems to have denoted an 
amulet. Compare tplh zy ksp ‘amulet/phylactery of silver’ in Aramaic docu¬ 
ments from Egypt (see the Note for v 8). 

The LXX terms asaleuton, asaleuta ‘immovable’ reflect the metaphorical 
interpretation of these verses (see the Note), according to which the ritual of 
Exod 13:15 and the “words” of Deut 6:6 and 11:18 are not to be moved from 
one’s mind. Hence the Greek words are adjectives, not abstract nouns; there¬ 
fore, in the Exodus passage, where a single ritual is referred to, the singular is 
used, while in the Deuteronomy passages, where “words” are referred to, the 
plural is used (though some manuscripts incorrectly read asaleuton in the Deu¬ 
teronomy passages as well). 

The Vg to Deut 6:8 has “and they shall be and move to and fro between 
your eyes.” Philo (On Special Laws 4.137, 139) writes that the head phylactery 
must “shake before the eyes” and “have movement and vibration.” Some Philo 
scholars have assumed that Philo never saw phylacteries, hence he gives this 
inapt description based on a misreading of LXX asaleuton ‘immovable’, which 
he read as “movable.” But N. G. Cohen (1986) argues that Philo reflects an 
independent tradition. According to Cohen, Philo’s description of the phylac¬ 
tery may very well be “an accurate description of tefillin shel rosh as he knew 
them,” for early phylacteries found at Qumran were tiny, and rabbinic polemics 
suggest that the rabbis knew of a custom to suspend the phylactery below the 
hairline, though they themselves rejected such a practice. The Vg to this verse 
offers independent confirmation of this thesis (cf. Vg to Exod 13:10 adpensum 
‘hung’, and the Sam. Tg. translation tpyn ‘drops’). If totapot is connected with 
the root tpp/ntp (see above), Philo’s tradition may reflect the original intention 
of the verse. 

on your forehead. Literally, “between your eyes (byn ^nyk).” Bn c n parallels 
As ‘head’ in Ugaritic (see Avishur 1984, pp. 715-17), and therefore should not 
be taken literally. In Ugaritic the pair ris/bn c n is found in connection with tply 
(rish tply tly b c nh, Ugaritica 5.3:5-7) and, according to J. H. Tigay, this refers to 
phylacteries (tpylyn). See Pope and Tigay 1971, p. 118. 

9. doorposts. Hebrew: mezuzot. Compare Deut 11:19. As vocalized, the 
word seems to reflect a root zwz, but no satisfactory etymology has been found 
on the basis of this root or its cognates. Most likely, the word harks back to 
Akkadian manzazu/mazzdzu ‘stand, position’, which is attested also with the 
meaning ‘door socket’ (CAD Ml, p. 235). The Hebrew, however, should have 
been vocalized mazzuzot. 

your house. MT: beteka. Samaritan text: bateka ‘your houses’. 

and on your city gates. The Samaritan text omits the preposition be ‘on’. 

10. great and flourishing cities that you did not build. This phrase and the 
following verse stand in apposition to “the land” (contra Ehrlich 1909, ad loc.). 

11 good things, tub is here status absolutus (see also Isa 13:7 and Neh 9:25) 
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and not status constructus (contra Ehrlich 1909); cf. Akkadian tabu alongside 
tubu. The same applies to rom vis-a-vis rum (cf. Hab 3:10 fromJ with Isa 2:11 
[rum]). 

12. YHWH. The Samaritan text and Peshitta add 3 lhyk 'your God' and the 
LXX follows suit, both here and in v 18, which might be original. Compare the 
parallel passages in 5:6, YHWH 3 lhyk 3 sr hws 3 tyk m 3 rs msrym, and 12:18b, htwb 
whysr b<yny YHWH 3 lhyk. 

13. Fear [only] YHWH your God. Although the adverb alone (Ibdw, cf. next 
note) is missing, it is implied here, as it stands in opposition to the next state¬ 
ment in v 14, “do not follow other gods.” 

worship him [alone]. See the previous Textual Note. The LXX and Matt 
4:10, Luke 4:8 add mono ‘alone’. Compare 1 Sam 7:3, 4, c bd Ibdw 'worship him 
alone’. Such a formulation is reflected in the sixteenth benediction of the 
Amidah prayer, the Palestinian form of which is Pwtk Ibdk byr 3 h n c bd ‘whom 
alone we shall serve with fear’ (Singer 1915, p. 348). For the form of this 
benediction and its rabbinic references see Elbogen 1931, p 56. The LXX also 
adds here kai pros auton kollethese(i) ‘and to him you shall cleave’. Compare 
10 : 20 . 

14. Here we have plural style in a singular context, but this does not justify 
our regarding it as an editorial addition (pace Smith 1918). It is linked to the 
motivation of the next verse, and both verses (14-15) represent the second 
commandment of the Decalogue, while vv 12-13 reflect the first (see above). 

15. The Tg. Ps.-J. adds whsmydk ‘destroy you’, bsrhby 3 ‘soon’. Compare 7:4 
(end). 

16-17. The plural (LXX has singular) is used with the exception of 17b, 
which is singular. Compare also the mixed style in vv 14-15 (see the previous 
Textual Note). 

18. YHWH. The LXX, Samaritan, and Peshitta add “your God.” See the 
Note to v 12. 

19. drive out. MT: lahadop (from hdp). Samaritan text, lehaddip (hiph c il of 
ndp). 

20. [When], MT: ki. The Samaritan text has wehayah hi and the LXX, kai 
estai, as in Exod 13:14. 

in time to come. Literally, “tomorrow.” 

our God has commanded you. Some LXX manuscripts and the Vg read 
3 wtnw ‘us’ (cf. Mek. Exod. 13:14; y. Pesah. 10:4, 37d), others, “you.” A third 
group deletes the pronoun “you/us” altogether. 

23 .to bring us to the land and give it to us. See the Note at 4:38. 

24. for our own good. Hebrew: letob lanu, literally, ‘that it may be well for 
us’, letob is the infinitive construct of the verb twb. 

as is now the case. MT: kehayyom hazzeh, literally, ‘as this day’. The article 
in kehayyom is not elided. GKC J35n distinguishes between kayyom ‘first of all’ 
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and kehayyom ‘about this time’. In the phrase k(eh)ayyom hazzeh, k(eh)ayyom 
has neither of these meanings, hence either form is used. 

25. before YHWH our God, as he commanded us. The verse is best under¬ 
stood if “before YHWH our God” is transposed to follow “it will be to our 
merit”; cf. 24:13. According to Ehrlich (1909, ad loc.), the text need not be 
emended. He compares Exod 29:27, which is literally rendered, “You shall con¬ 
secrate the breast and the thigh which were waved and lifted,” but actually 
means, “You shall consecrate the breast that was waved and the thigh that was 
lifted.” The problem in Deut 6:25 is clearly more difficult, however. 

NOTES 

6:4. This is preceded in the LXX and in the Nash papyrus by a title: “And 
these are the laws and the rules that Moses (YHWH in the LXX] commanded 
(the Israelites] in the desert when they left Egypt” (see the Textual Note). It 
seems to be a liturgical addition serving as an introduction to the Shema c procla¬ 
mation (compare the benediction of 5 Ahabah before the Shema c dedicated to 
God’s laws and commandments (see Singer 1915, pp. 47, 130). This preface is 
patterned after Deut 4:45 and 6:1 and looks redundant especially because 6:1-3 
constitutes an introduction by itself, and therefore this preface cannot be con¬ 
sidered genuine. 

Hear, O Israel. Compare the Notes to 4:1 and 5:1, and in the context of the 
proclamation of faith see Pss 50:7 and 81:9, “Hear my people (sm c c my).” 

YHWH our God is one YHWH. There are four possibilities of translation: 

1. YHWH is our God, YHWH is one (RSV footnote reading); 

2. YHWH is our God, YHWH alone (Ibn Ezra, NJPS, RSV footnote 
reading); 

3. YHWH our God is one YHWH (cf. Driver 1902); and 

4. YHWH our God, YHWH is one (RSV footnote reading). 

The first two translations, which take YHWH as subject and 3 lhynw as predi¬ 
cate, cannot be substantiated because in Deuteronomy the phrase YHWH 
Ihynw never occurs as subject and predicate but 3 Ihynw always stands in apposi¬ 
tion to YHWH (cf. 1:6; 5:2; 6:20, 24, 25; etc.; see Lohfink 1976, 108-9). The 
fourth translation looks awkward because the first subject is discontinued. The 
third translation is therefore adopted here, with a clarification, however: the 
connotation of “one” here is not solely unity but also aloneness. The word “one 
(*ehad)” implies exclusiveness, as may be learned from 1 Chr 29:1, “God has 
chosen my son Solomon alone (bny } hd bhr bw \Ihym). ” An objection often made 
to this last translation is that “alone” in Hebrew is lebaddo, not } ehad. But 
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Ehrlich (1909, ad loc.) justifiably argues that lebaddo is an adverb, and thus 
inappropriate in a nominal sentence, hence y ehad is correct. 

That oneness in reference to a god involves aloneness may be learned from a 
proclamation about the god Enlil in a Sumerian dedication inscription: “Enlil is 
the Lord of heaven and earth, he is king alone [literally, his oneness] ( d Enlil an- 
ki-su lugal-am, as-ni lugal-am)” (Poebel 1914, no. 66, 1.1-3). Similarly, we read 
about the god Baal or Mot in Ugaritic literature, “I am one [= alone] who rules 
over the gods (ahdy dymlk H ilm), who rules over gods and men (dymYu ilm 
wnsm)” (CTA 4.7:49-50). Compare the proclamations of the Mysteries, Isis 
quae es omnia; Hermes omnia solus et unus; heis Zeus Sarapis (cf. Peterson 
1926, pp. 227fL). All of these pagan proclamations cannot of course be seen as 
monotheistic, yet they are of hymnic-liturgical nature. By the same token, Deut 
6:4 is a kind of liturgical confessional proclamation and by itself cannot be seen 
as monotheistic; it is its association with the first two commandments of the 
Decalogue and its connection with other proclamations in the sermons of Deu¬ 
teronomy, such as Deut 10:17, that make it monotheistic (see the Comment). 

In the Torah Scrolls the final letters ( c ayin and daletj of the first and last 
words of this verse (sema c . . . y ehad) are exaggerated (littera majuscula) so as 
to form the word c ed ‘witness’, thus referring to the testimony of faith contained 
in the Shema c (Abudarham, fourteenth-century liturgical commentator [Wert¬ 
heimer 1963]). For sema c associated with testifying (ha c ed) to God’s unity, cf. Ps 
81:9, sema c c ami we y a c idah bak ‘hear my people and I will instruct you [literally, 
give testimony] . . . you shall have no foreign god’. Compare Ps 50:7 and see 
in the Introduction to the Decalogue. The rabbis indeed conceived it as a 
testimony, “whoever recites the Shema f without putting on phylacteries is like 
one who gives false testimony’’ (b. Ber. 14b). 

5. You shall love YHWH. Love of God is most characteristic of Deuteron¬ 
omy (7:9; 10:12; 11:1, 13, 22; 13:4; 19:9; 30:6, 16, 20) and the Deuteronomic 
literature (Josh 22:5; 23:11; 1 Kgs 3:3) but is also attested in the Decalogue 5:10 
(= Exod 20:6), in the Song of Deborah (Judg 5:31), and in the Psalms (31:24; 
97:10; 145:20). In Deuteronomy the term love has a special meaning of loyalty, 
as in the vassal loyalty oaths; see the Comment. 

with all your heart The phrase is predominant in Deuteronomy and the 
Deuteronomic literature (cf. Weinfeld 1972a, p. 334 no. 9a), though attested 
already in proto-Deuteronomic texts such as 1 Sam 7:3; 12:20, 24. “Heart’’ 
connotes mind, and indeed LXX has dianoia ‘mind’ instead of kardia ‘heart’. 

In the NT the element of “mind” and “understanding” is even more ex¬ 
plicit in the discussed context There we find both the “heart” and the “mind”: 
“you shall love with all the heart (kardia) and with all the mind (synesis)” (Mark 
12:30), and similarly in Matt 22:37: “with all your heart (kardia) . . . with all 
your mind/understanding (dianoia)’) and compare Luke 10:27. “Heart” as 
“mind” and “understanding” was prevalent in late Hebrew literature. As will be 
seen presently, da c at ‘mind’ occurs instead of “heart” in Qumran literature; but 
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this is also a feature of Mishnaic literature, see Ben-David 1967, 1.92, and cf. 
Ibn Ezra to Deut 6:5, “the heart (hlb) is the mind (hd c t) and is the designation 
of the spirit of understanding.” 

According to rabbinic interpretation, bkl Ibbk here implies the personal 
genii/spirits of the man; one has to serve God with both the good genius/spirit 
(yeser twb) and the evil one (yeser ra c ). Compare Tg. Ps.-J. to this verse and Sipre 
Deut. 32 (Finkelstein 1969, p. 55) with its parallels. Dianoia in the LXX to 
Deut 6:5 and in the NT instances cited above also alludes to this interpretation 
because dianoia translates the yeser of Hebrew scripture (LXX Gen 8:21; 1 Chr 
29:18; and in the addition to Prov 9:10: dianoia agathe, which corresponds to 
Hebrew yeser twb). 

In the literature of the Qumran sect we find that every member of the sect 
must bring his mind (d c t) and his might (kh) and property (hwn) into God’s 
community. This corresponds to the command of Deut 6:5 to love God with all 
one’s mind and force (Ibb and m^d). Compare Weinfeld 1982e. 

with all your soul. The full phrase “with all the heart and all the soul” is 
attested only in Deuteronomy and in the Deuteronomic literature; cf. Deut 
4:29; 10:12; 11:13; 13:4; 26:16; 30:2, 6, 10; Josh 22:55; 23:14; 1 Kgs 2:4; 8:48; 2 
Kgs 23:3, 25; Jer 32:41 (Deuteronomic editorial strand). This has been under¬ 
stood by the rabbis and the Targum as readiness to sacrifice life for God, which 
might reflect the original intention (see the Comment). Nonetheless, one must 
take into account that the idiom itself expresses full devotion, like the idiom 
“with all your heart,” so that the interpretation of readiness to sacrifice one’s life 
does not exclude the more general meaning of the idiom, namely, full devotion. 
This is clear in Jer 32:41, where God is speaking. Compare also 1 Sam 18:3, 
“Jonathan and David made a pact that one would love the other like himself 
(frhbtw *tw knpsw)” and 1 Sam 20:17, ky } hbt npsw *hbw. 

your might. Hebrew: me^odeka. me } od is used only here and in the deutero- 
nomistic passage 2 Kgs 23:25 in this sense; otherwise it is an adverb meaning 
“very.” The implication of “might” is twofold: ability (i.e., power, strength), 
and means (i.e., wealth). The semantic range is similar to that of the nouns koah 
and hayil, which mean primarily ‘strength’ but are also used in the sense of 
‘wealth’ (see Weinfeld 1971-72a, p. 89). 

m 3 d in the sense of wealth occurs in Ben Sira and in Qumran literature. 
Thus in Ben Sira 7:30-31, “Love your maker with all your might (m’dk) and do 
not leave his ministers without support. Fear God and honor the priest and give 
him his dues.” According to the context it is clear that “might” (m 3 d) here 
connotes wealth, which enables one to give gifts to the priests. Compare Prov 
3:9, where we find hwn instead of m’d in an identical context. In the passage of 
Qumran cited above (IQS 1:12) about the need for full devotion on the part of 
the members of the sect we read that the members should bring into the 
community of God, besides their mind (da c at), which corresponds to “heart 
(lb),” their strength and wealth (kwhm whwnm), which corresponds to m*d. 
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Similarly, in the Covenant of Damascus (14:11) the new member of the sect is 
asked about his mind (swkl) and his strength, force and wealth (kwhw gbwrtw 
whwnw). In the Qumran sect this demand for loving God with all one’s wealth 
receives a practical meaning: one has to surrender all private property for the 
common use of the sect (compare Acts 5:1-11 in connection with the early 
Christian community, and Weinfeld 1986c, pp. 30-31). 

6-9. These verses have their parallel in 11:18-20, where we find the same 
motifs: “putting these words upon the heart” (compare 6:6 with 11:18a), “the 
teaching of these words to the children” (compare 6:7a with 11:19a), “the 
recitation in house, on the way and when one lies down and gets up” (compare 
6:7b with 11:19b), “the binding of the words upon the arm and the forehead” 
(compare 6:8 with 11:18b), and “the inscribing on the doorposts” (compare 6:9 
with 11:20). A difference in order occurs, however: in 11:18-20 the binding of 
the words comes before the teaching of the children, reversing the order to 
6:6-9. It seems that the order of 6:6-9 is genuine because the symbolic signs, 
binding and inscribing, belong together. Besides, 11:18-20 is styled in the plural 
(except 11:19b, which, like the other singular passages in the plural sections, are 
quotations from 6:7b: see Begg, 1987, pp. 1179-1219), which seems to be a later 
strand in the book. Furthermore, in Exod 13:8-9, 14-16, which are related to 
Deut 6:5 (see the Comment), the education of the children appears before the 
signs and the symbols, as in Deut 6:6-9 and unlike Deut 11:18-19. 

6. These words which I command you this day. Commentators usually under¬ 
stand the subject as referring to vv 4-5: the proclamation of the unity of God 
and the command to love him. In the parallel passage, 11:18-20, however, 
“these words” refers to the general paraenetic discourse of Deuteronomy. Ac¬ 
cording to some commentators, it refers to the Decalogue, which is indeed 
defined as “these words (hdhrym h } lh)” in Exod 20:1 and Deut 5:19. Compare 
also Deut 4:9-10, which urges Israel to remember “the words (hdbrym)” so that 
they will not be removed from the heart and that they may be transmitted to 
the children, as in the present passage. In chap. 4 the reference is clearly to the 
Sinai theophany, that is to say, the Decalogue (cf. Deut 4:10). See, however, Ibn 
Ezra ad loc., “the liars [= the Karaites] said it refers to the Ten Command¬ 
ments and concerning them it says [in v 5] 'You shall write them on the door¬ 
post’, the truth is that it refers to all the commandments.” 

shall be on your heart. The idea of placing words upon the heart and soul 
(compare 11:18) occurs in the political loyalty oaths, as, for example, in the 
Hittite treaty of Mursili II with Kupanta-KAL: “and the following word let it 
into the heart (§A-ta tama), . . Let it into the soul (ZI-ni tama)” (Friedrich 

1926, 22:23, p. 138) and in the vassals’ oath to Esarhaddon: “an evil word you 
shall not put on your heart” (VTE, lines 183-85). 

7. You shall inculcate them to your children. Compare 11:19: “and [you shall] 
teach (limed) them to your children.” Pupils are often named “sons (banim)" 
especially in wisdom literature (cf., e g., Prov 2:1; 3:1; 4:1; 5:7; 8:33; etc.); and so 
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in Mesopotamia the teacher was called “father” and the pupil “son” (cf. Kramer 
1963, p. 232). The Rabbis indeed interpreted “sons” here as pupils (see Sipre 34 
[Finkelstein 1969, p. 61]). 

you shall recite them (... at home . . . when you lie down . . . when you 
get up). Constant reading of the law is mentioned in the king’s law in 17:19, “he 
shall read in it all his life,” which is paraphrased in God’s command to Joshua, 
the leader, “the book of the law shall not cease from your lips and you shall 
recite it (hgh b) day and night” (Josh 1:8). The same idea is expressed in Ps 1:2, 
“and his law he murmurs (hgh b) day and night.” Compare recently the discus¬ 
sion of Fischer and Lohfink 1987, and on the affinities of Ps 1 to Deut 6:7, cf. 
Andre 1982, p. 327 and Reif 1984. 

when you stay at home, when you are away, when you lie down, and when you 
get up. And you shall bind them as a sign. Compare Prov 6:20-22, “My son 
keep your father’s commandments . . . bind them (qsrm) on your heart always; 
tie them about your neck. When you walk (bhthlkk) it will guide you, when you 
lie down (bskbk) it will watch you, when you wake up it will talk to you.” 

As in Proverbs so in Deuteronomy constant awareness of the divine message 
is demanded. It should be tied to the body like an amulet and should accompany 
the person all the time. The similes, expressing constant awareness, are found in 
political loyalty declarations. Compare in a Hittite covenantal text, “as you wear 
a dress so shall you carry with you these oaths” (KUB 35.25:6ff.; Otten 1963, p. 
4), and a declaration of loyalty of Abdimilki the king of Tyre to the Egyptian 
sovereign, “I carry upon my belly and upon my back the words of the King” 
(ana muhhi gabitija muhhi surija ubbal amatu sarri (El Amarna letter no. 
147:39). According to rabbinic tradition, the book of the Torah, which the king 
is commanded to read day and night (Deut 17:19, and see above in the previous 
Note), had to be tied as an amulet to the king’s arm (b. Sanh. 22a). 

8. you shall bind them as a sign on your hand and as a frontlet (ttpt) on your 
forehead. Compare Exod 13:9, 16; but there it refers to the Passover ritual or to 
the ritual of the firstborn, while in Deut 6:8 it refers to the words of God. The 
question is whether the author speaks of these objects (“sign and frontlet”) 
literally or figuratively. There is no doubt that in Prov 6:21, quoted above (com¬ 
pare Prov 3:3 and 7:3), the “binding” is meant figuratively. This can be deduced 
from Prov 4:9, where it is said of Wisdom: “she will give to your head a chaplet 
of grace, a crown of glory will she bestow on you,” meaning that Wisdom will 
add honor to you. The LXX also took Deut 6:8 metaphorically because it trans¬ 
lates ttpt as asaleuton ‘immovable’ (see the Textual Note), implying that the 
words of God shall be immovable and firm. Compare Philo’s Life of Moses 2.14: 
“his [Moses’] laws are firm, unshaken (asaleuta), immovable,” etc. The Samari¬ 
tans also make a distinction between the command to write on the doorposts (v 
9), which is taken literally (see below), and the verses about the sign and ttpt, 
which are interpreted metaphorically. Some of the medieval commentators also 
understand the verse figuratively, such as Samuel ben Meir (Rashbam) of the 
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twelfth century. In his comment on Exod 13:9 he says, “ ‘a sign on your hand/ 
arm’—according to its plain meaning: it will be always remembered by you as if 
written on your hand . . . ‘on your forehead’—as a jewel and golden ornament 
which one puts on his forehead for beauty” (Rosin 1881, ad loc). This was also 
the opinion of the Karaites, against whom Ibn Ezra rightly argues, 

there are some who disagree with our ancestors (who understood the 
binding literally) and who say that “for a sign and reminder” (Exod 13:9) 
has the same meaning as Prov 1:9, “for they are a graceful wreath upon 
your head, a necklace about your throat,” and that “You shall bind them 
for a sign on your arm” (Deut 6:9) is like Prov 3:3, “Tie them over your 
head always” . . . but this analogy is not correct because at the begin¬ 
ning of the book is written “The Proverbs of Solomon.” Thus, every¬ 
thing is styled as proverb (whereas) what is written in the Pentateuch is 
not a proverb, God forbid, but is meant as said. 

In fact, as S. R. Driver (1902, ad loc.) and A. Dillmann (KEH Deut ad loc.) 
have seen, v 9 clearly refers to real writing (Dillmann also compares Deut 27:3, 
8) and therefore v 8 is intended, in their opinion, to be carried out literally. 
From various literary and iconographical sources we indeed learn that people 
used to carry on their arms inscribed and uninscribed objects that marked their 
affiliation to a deity as their protector (cf. Keel 1981, pp. 212-15), and similarly 
there was a widespread custom to carry on the forehead frontlets with sacred 
signs, which served as a kind of memorial sign before the deity (ibid., pp. 193— 
212). Such symbolic headwear was carried by the Israelite high priest. The latter 
is commanded to make a frontlet of gold on which will be engraved an inscrip¬ 
tion “Holy to YHWH.” This should be suspended on a cord and should hang 
on his forehead all the time as a sign of conciliation before YHWH (Exod 
28:36-38). 

This custom of carrying amulets has now been brought to light by archaeo¬ 
logical discoveries. Two silver plaques with Hebrew inscriptions recently discov¬ 
ered in Jerusalem testify to the custom among the ancient Israelites of wearing 
written amulets (cf. Barkai 1986, pp. 29-31). These plaques of the seventh or 
sixth century b.c.e. bear written texts in ancient Hebrew script, including the 
priestly benediction found in Num 6:24-26. The plaques have holes in the 
middle through which a string could be threaded, so that they could be tied to 
the body. They are apotropaic in nature (offering protection from evil) and seem 
to be identical with the amulet of silver (tplh zy ksf) from Egypt mentioned in 
the Textual Note. It appears that originally Deut 6:8 prescribed the writing of 
the Shema c (and/or the Decalogue) on bracelets and frontlets indicating the 
religious affiliation of its bearer. Only later, toward the end of the Second Tem¬ 
ple period, did the custom of phylacteries (tefillin) develop; these were cubical 
boxes of leather containing passages from Exod 13:1-10, 11-16; Deut 6:4-9; 
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11:13-21 written on parchment (passages in which the binding of symbols is 
prescribed). In the phylacteries found in Qumran the scriptural passages also 
contain the Decalogue, which precedes the Shema c (Deut 5). Compare the 
references in Keel 1981, pp. 169-71. The boxes are bound by leather strips on 
the left hand and on the head. In Qumran the phylacteries were about two 
centimeters broad, but later they were enlarged. Compare Matt 23:5, which 
criticizes the Pharisees for making phylacteries wide. 

frontlet. The etymology of the word ttpt is unclear. H. Grim me has sug¬ 
gested (1938) that it is derived from Egyptian ddf.t, which denotes the symbol 
of the Uraeus snake that was put on the forehead of the Egyptian kings as a sign 
of protection. Recently M. Gorg (1979) strengthened this supposition by com¬ 
paring it with nzr, the frontlet of the high priest (see above), which is derived 
from Egyptian nzr.t (the protective snake/flame of the forehead). Alternatively, 
the word is associated with tpp/ntp ‘to drip’ or ‘drop’, in other words, to be 
suspended (see the Textual Note). At any rate, the meaning of t(w)tpt as 
headwear and frontlet is the most plausible one; cf. Tigay 1982. 

9. You shall inscribe them on the doorposts of your house and on your city’ 
gates. The ancient Egyptians used to write on doorposts words of a sacred nature 
(cf. Keel 1981, pp. 183-92). More than a dozen stone plaques of Samaritan 
origin have been preserved on which the Decalogue is inscribed and which were 
put near entranceways (cf. Ben-Zevi 1953-54; Dexinger 1977, pp. 122f.; 
Strugnell 1967, pp. 558f.). As with the phylacteries so with the mezuzah (the 
name of the inscribed object put on the doorpost) a development took place. At 
the end of the Second Temple period the “words” were inscribed not on stone 
but on parchment (cf. DJD 3.158, 161 and cf. m. Ber. 3:3, Meg. 1:8, etc.), 
which was encased in a box and affixed to the upper part of the right-hand 
doorpost in every house (see Rabinowitz 1971). 

10. When YHWH your God brings you into the land that he swore to your 
fathers, Abraham, Isaac, and Jacob, to give you. Compare Exod 13, “when 
YHWH brings you into the land of the Canaanite . . . which he swore to your 
fathers to give you” (cf. v 11 there). The differences are significant: first of all, 
YHWH is supplemented here by “your God,” a term characteristic of Deuter¬ 
onomy, which wants to stress the close relation between Israel and its God (see 
the Note to 1:6). Second, “Canaanite” as a definition of the land is omitted 
here because this old term applies to the western part of Palestine only, which 
would limit the extent of the promised land as understood by the author of 
Deuteronomy (see above). Finally, “the fathers” in Deuteronomy are specified: 
Abraham, Isaac, and Jacob. In the previous sources we find either the promise to 
the ancestors (Gen 48:21; Exod 13:8, 11, Num 14:23; Judg 2:1) or the promise 
to Abraham, Isaac, and Jacob (Gen 26:3; 28:4; 35:12; 50:24; Exod 6:8; 32:13; 
33:1; Nu m 32:11). In Deuteronomy “the ancestors” are mentioned along with 
their individual names (1:8; 6:10; 9:5; 29:12; 30:20). (Deut 31:20, which does 
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not have the individual names, belongs to the old stratum incorporated by 
Deuteronomy [Elohistic Source].) 

great and flourishing cities that you did not build. The background depicted 
here is the wealth of an urban society given to temptations, in particular, forget¬ 
ting YHWH. Compare Neh 9:26, which is an elaboration of the verse here, 
“they captured fortified cities and rich lands; they took possession of houses 
filled with every good thing, of hewn cisterns . . . they ate, they were filled, 
they grew fat . . . and they rebelled.’’ And compare Josh 24:13, “I gave you a 
land for which you did not labor and towns which you did not build, and you 
have settled in them, you are enjoying vineyards and olive groves which you did 
not plant.’’ 

11. hewn cisterns that you did not hew. Rock-cut cisterns for storing rainwa¬ 
ter were very common, especially in the Iron Age, when lime plaster was used 
for lining them. Private cisterns were a common feature in every household (cf. 
2 Kgs 19:31 = Isa 36:16; Mesha inscription, lines 24-25, “and there was no 
cistern in the girhu (acropolis?) and I said to all people, ‘make you each a cistern 
(bor) in his own house’ ” [KA1 2.169-78]; cf. also 2 Chr 26:10). 

and you eat your fill Compare 8:10, 12; 11:15; 14:29; 26:12; 31:20, some¬ 
times in the positive sense (8:10; 14:29; 26:12) and sometimes, as here, in the 
negative sense, causing haughtiness (8:12; 11:15; 31:20). 

12-15. These verses are a clear reflection of the first two commandments of 
the Decalogue. Verses 12 and 13 render the contents of the first commandment, 
which implies the sole authority of the God who freed the people from Egypt, 
thus precluding the service of other gods. A similar formulation, namely, author¬ 
ity plus “fear (yr 3 ), ” is found in Judg 6:8-10, “Thus said YHWH ... I freed 
you from the house of slaves . . . and said to you,‘I am YHWH your God, you 
shall not fear [= worship] the gods of the Amorites.’ ” Compare also the chiasm 
in 2 Kgs 17:35-36, “You shall not fear other gods, you shall not bow down to 
them nor worship them, nor sacrifice to them. Only YHWH your God, who 
brought you out of the land of Egypt, him [alone] shall you fear, to him [alone] 
shall you bow down and to him alone shall you sacrifice.’’ 

Verses 14 and 15 render the contents of the second commandment, which 
warns against worshiping other gods with the reason that YHWH is an impas¬ 
sioned God ( y el qanna y ) who will punish Israel severely for following other gods. 

12. beware that you do not forget YHWH. See the Comment below and cf. 
Weinfeld 1972a, pp. 367-68. 

YHWH who freed you from the land of Egypt, the house of slaves. This 
clause is a quotation from 5:6. 

13. Fear [only] YHWH your God. This expression is dominant in Deuteron¬ 
omy and Deuteronomic literature for performing religious duties. Compare 
4:10; 5:26; 6:2, 24; 8:6; 10:12, 20, etc.; 13:5; 14:23; 17:19; 28:58, 31:12, 13. See 
Weinfeld 1972a, p. 332. (The verb “fear” is also used in Akkadian literature for 
loyally serving God and king [palahu]; cf. Weinfeld 1972a. “Fear” goes together 
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with c bd ‘serve', hlk y hr ‘follow/go after’, 3 hb ‘love’, sm c bqwl ‘to hearken to 
(YHWH’s) voice’, etc., therefore it is to be taken as following God and observ¬ 
ing his commandments. Indeed, the epithet yr 3 3 lhym/YHWH ‘who fears God/ 
YHWH’ denotes the pious man who reveres God and honors him (cf., e g., Gen 
22:12; Mai 3:16; Pss 25:12; 128:1, 4; Job 1:1, 8; 2:3; etc.), and the same can be 
said about the epithet 3 hb YHWH 3 lhym ‘who loves God/YHWH’ (Exod 
20:6 = Deut 5:10; Judg 5:31; Pss 97:10; 145:20). Ben Sira refers to these terms 
as synonyms (2:16, 17; cf. 7:29—30) Philo made a distinction between the one 
who serves God out of love and the one who serves out of fear [On the Un¬ 
changeableness of God 60-64). The sages at first combined the ideal of love 
(i.e., serving God without receiving reward) with reverence (mwr 3 smym, m. 
3 Abot 1:3; cf. Urbach 1979, pp. 402-4). Only in late times did they sharpen the 
distinction between one who serves God out of love, as Abraham did, and one 
who, like Job, serves him out of fear (m. Sota 5:5). 

worship him [alone]. The verb c bd here connotes fulfilling religious duties in 
the broad sense of the word, for it goes with revering, prostrating, and express¬ 
ing loyalty by swearing an oath. Elsewhere it is coupled with following YHWH 
(hlk 3 hr Y.) y loving him, cleaving to him, keeping his commandments, and 
listening to his voice (10:12-13, 20; 13:5). Most significant is the expression “to 
worship (Ebd) him with all the heart and soul” (10:12; 11:13), which parallels 
the expression “to love him with all the heart and soul” (6:5; 30:6; etc.; see 
Riesener 1979, p. 205). In the Second Temple period the noun c abodah signified 
cultic worship. ( Abodah then turned into a term for temple service, and c abodah 
zarah defined pagan cult. In the priestly literature of the Pentateuch the term 
( abodah denotes physical work in connection with the tabernacle; see Milgrom 
1970, p. 60; Floss 1975, p. 19 

and swear [only] by his name. Loyalty to YHWH means to recognize him 
alone as the arbitrating power in all man’s dealings with his fellows and espe¬ 
cially in one’s oaths in which the name of one's God is invoked. The invocation 
of other gods’ names means betraying YHWH (Jer 12:16-17). “He who swears 
by YHWH” (Ps 63:12) is a true worshiper of YHWH (cf. Isa 48:1; Jer 4:2; 5:2; 
1216). An oath is also involved in the confession of faith (cf. above on the 
pledge of loyalty to YHWH), and this seems to be reflected in Isa 45:23, “to me 
every knee shall bend, every tongue swear [loyalty].” 

14. Do not follow other gods. Literally, “go after (hlk 3 hry), ” which is a 
characteristic idiom of Deuteronomy and Deuteronomic literature and means to 
follow loyally (cf. 4:3; 8:19; 11:28; 13:3; 28:14). It equals Akkadian alaku arki, 
which occurs in treaty contexts (see Weinfeld 1972a, p. 320). In the sense 
“following YHWH” it is found in 13:5 in a context similar to the present one, 
“to follow ... to fear, and to serve.” 

any gods of the peoples who are around you. Compare 13:8; Judg 2:12. This 
expression is used by Deuteronomy and the Deuteronomic school based on the 
supposition that the former inhabitants of the land were all destroyed (cf. 7:2; 
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20:17), therefore idolatry only exists among the surrounding nations (cf. Wein- 
feld 1968b). In the older sources one speaks about the danger of idolatry coming 
from the inhabitants of the land itself (ysby hhs); see Exod 34:12, 15; Deut 
31:16 (Elohistic Source); Josh 24:15, 23; Judg 2:2. 

15. in your midst. Compare Exod 33:3, 5; Deut 1:42; 7:21; 23:15; Josh 3:10; 
Hos 11:9; Jer 14:9. 

impassioned God. Compare 4:24; 5:9 (= Exod 20:5); Josh 24:19; and above, 
in the Note to 5:9. 

lest the anger . . . blaze forth . . . and he wipe you off. Compare 7:4. 
Similar expressions about God in the midst of his people getting angry and 
deciding to destroy them are attested in the story of the golden calf in Exod 32- 
33, cf. Exod 32:10, “my anger may blaze forth against them that I may destroy 
them”; Exod 33:5, “If 1 were to go in your midst . . . 1 would destroy you” (cf. 
v 3). 

wipe you (whsmydk) off the face of the earth. Compare, in connection with 
the sin of the golden calf in Exod 32:12, “to destroy them (wlkltm) off the face 
of the earth,” and in 1 Kgs 13:34 in connection with the sin of Jeroboam (with 
the golden calves), “a sin . . . to destroy (Ihsmyd) off the face of the earth.” 
See also Amos 9:8. 

16. Do not try YHWH your God as you did at Massah. Compare Exod 
17:1-7, where it says that the people tried YHWH there in order to see “if 
YHWH is present among us or not” (v 7). In times of distress the people try 
their God to see whether he can help them. This theme comes to the fore 
during the wanderings in the desert, and especially at Massah or Meribah, when 
the people were thirsty and had no water. They tested God to see whether he 
would be able to provide them with water (Exod 17:1-7; Num 20:7-13; Ps 
95:8-9). The same thing happened when they lusted for meat, and so on (Num 
11; Deut 9:22; Pss 78:18-20; 106:14). The period of the wandering in the desert 
actually became the classical period of testing God (cf. Num 14:22; Ps 78:41). 
Sometimes it is God who tries the people in distress in order to see whether they 
remain faithful to him in spite of their suffering (cf. Exod 15:25, 16:4; Judg 
2:22; 3:4). For tests of individuals see Gen 22:1; Job 1:9-12; 2:4-6; Ps 26:2). In 
fact, the same event of distress may serve as a test by God as well as a test by 
man: God tests the man to see whether he remains faithful in spite of suffering, 
while man tests God to see whether he will prove himself as God and release 
him from suffering. This actually happened in the case of Massah. According to 
Exod 17:1-7, Num 20:7-13, and Deut 6:16, the people at Massah tested God to 
see whether he would provide them with water, whereas according to Ps 81:8 it 
was God who tested the people there. Compare Deut 8:2, 16, where God is said 
to have tried the people, first subjecting them to hunger, then feeding them 
with manna, which is seen there as the people’s merit: they have endured the 
test (cf. 8:5; cf. also Deut 33:8). On this ambiguous view of testing see Licht 
1973, pp. 43-47; and on the tension between the two different approaches to 
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the manna narrative as represented in the midrash, see Boyarim 1986. As indi¬ 
cated in the Comment below, the testing here stands in opposition to keeping 
the law (v 17) and, like Ps 78:56, the intention is to try the patience of God by 
not keeping his commandments. 

17-18. Keeping the commandments and doing what is right and good in 
order that things may go well appears also in Deut 12:28, therefore v 17 cannot 
be disconnected from v 18 (pace Smith 1918) in spite of the change from plural 
to singular. Note that the end of v 17 ( } sr swk) is styled in the singular, a change 
attested in 8:1; see the Note there. 

17. as he commanded you. Compare 5:31-33; 6:1. See Skweres 1979, pp. 
59-60. 

18 Do what is right and good (hysr whtwb) in the eyes of YHWH. The usual 
phrase in Deuteronomy and the Deuteronomic literature for approval of one's 
behavior is “to do what is right (hysr) in the eyes of YHWH’’ (cf. Deut 12:25; 
13:19; 21:9; 1 Kgs 11:36, 38; etc.) and the opposite phrase is “to do what is evil 
(hr e ) in the eyes of YHWH’’ (Deut 4:25; 9:18; 17:2; Judg 2:11; etc.). Only in 
Deut 6:18; 12:28 (13:19 in the LXX and the Samaritan version) and 2 Chr 14:1; 
31:20 do we find the double phrase “right and good (hysr whtwb). ” It seems that 
in Deut 6:18 and 12:28 “good” has been added for stylistic reasons, in order to 
create measure for measure: do good (twb) in order that it may go well (yytb) 
with you. In the Second Temple period there was a tendency for pleonasms in 
these expressions. For example, 2 Chr 14:1 has “right and good” where the 
parallel in 1 Kgs 15:11 has only “right (hysr)”; 2 Chr 31:20—the author’s own 
words—has three attributes for Hezekiah: good, right, and truth (htwb, hysr, 
wh 3 mt). For the pair “right and good” compare also Qumran literature: IQS 1:3, 
Temple Scroll 55:14; 59:17. The Rabbis made a distinction between that which 
is good in the sight of heaven and that which is right in the sight of man (Rabbi 
Aqiba, Sipre 79 $ [Finkelstein 1969, p. 145]; t. Sheqalim 2:2). Others (sages of 
Nehardca) understood “right and good” as things beyond the requirement of 
the Law (Ipnym mswrt hdyn; b. B. Mes. 35a). 

19. to drive out all your enemies before you. The verb hdp min in the context 
of removing the Canaanites appears also in 9:4 and Josh 23:5 ( = Dtr.), avoiding 
intentionally the more common verb grs (see below). 

as YHWH has spoken. Compare Exod 23:27, and see recently Skweres 
1979, p. 192. 

20. [When] in time to come. Literally, “tomorrow (mhr). ” Compare Exod 
13:14 and Josh 4:6, 21 in an identical context (the child’s question). Hebrew 
mhr along with ywm *hrwn ‘next day’ also have a future meaning. Compare Gen 
30:33; Josh 22:24, 27; Isa 30:8 (ywm } hrwn), Aramaic mhr 3 wywm } hrwn (Cowley 
1906, 7.18-19); and Akkadian urram serram, see Weinfeld 1970-72, p. 189 n. 
43. 

What mean the precepts, laws, and rules. For this triple combination cf. 
4:45. These expressions pertain to the laws proper and not to the miswah, the 
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basic command to keep loyalty, as in 5:5 (see the Introduction to 6:4-25). 
Unlike the questions in Exod 12:26 (mh h c bdh hz’t Ikm), 13:14 (mh z y t), and 
Josh 4:6 (mh h’bnym h y lh Ikm) and 4:21 (mh h y bnym h y lh), which refer to the 
particular ceremonies of the Passover and sacrifice of the firstborn animal or the 
erecting of stones at Gilgal, the question here refers to the laws in general (see 
the Introduction to 6:4-25 and the Comment to 6:20-25). 

21. YHWH freed, us from Egypt with a mighty hand. An established liturgi¬ 
cal formula existed in variants. Compare Exod 13:9 (bydhzqh), 13:14 (bhzqyd), 
Deut 26:8, and “with a mighty hand and outstretched arm (byd hzqh wbzr c 
ntwyh).” Compare the Note to 4:34. 

22. great and grave (gdlym wr^m). These adjectives define the disastrous 
afflictions of Pharaoh. Compare Gen 12:17 in connection with the affliction of 
Pharaoh and his house, “YHWH afflicted Pharaoh and his household with great 
plagues (ng^m gdlym).” The LXX has there, as in the verse here, “great and 
evil (megalois kai ponerois)” The act of affliction is rendered by etasen etasmois 
'proved by tests’, which is identical with the “trials (massot) ” used in connection 
with the Egyptians in Deut 4:34; 7:19; and 29:2. The LXX’s rendering of Gen 
12:17 seems to be a resonance of the plagues of Egypt in Exodus. 

grave. Literally, “bad.” Ra c ‘bad’ (sore) often serves as an adjective for dis¬ 
eases and characterizes the Egyptian afflictions. Compare Deut 7:15, “all the 
evil diseases of Egypt (wkl mdwy msrym hr^m), about which you know.” See 
also Deut 28:59; Job 2:7; Eccl 6:2, 2 Chr 21:19. 

signs and portents. The phrase } otot umopetim belongs to the tradition of the 
plagues in Egypt (cf. 4:34; 7:19; 26:8; 29:2; 34:11), but in Exodus these expres¬ 
sions usually do not appear as a pair: “signs ( y twt)” in Exod 10:1, 2; Num 14:11, 
22, “portents (mwptym)” in Exod 4:21; 11:9, 10. Only in Exod 7:3 do we find 
the pair y twt wmwptym. Compare also Pss 78:43; 105:27, where “signs and 
portents” serve as a title for the plagues of Egypt; see also Jer 32:20, 21; Ps 
135:9; Neh 9:10. 

against Pharaoh and all his household. Compare Gen 12:17, “Pharaoh and 
his household.” 

23-24. and us he freed . . . and . . . commanded us to observe all these 
laws. The liberation took place in order to enable the Israelites to serve God, the 
real master (cf. Lev 25:42, 55). Compare Lev 19:36-37, “I am YHWH your 
God who freed you . . . you shall keep all my laws and my rules” (for the 
structure of the sentence, see above in the Note to 5:6). The author of Deuter¬ 
onomy, however, adds to keeping the law the motif of the fear of God, so 
characteristic of him (see the Note to 6:13). 

24. for our own good all the days and for our life. Compare 5:30, but there 
the form used (tihyun) is al of the root hyh while here the form used is pi c el, 
which has the meaning: “let somebody live”; cf. Deut 20:16; 32:39 (restore to 
life), Exod 1:22; Num 31:15; Josh 9:15; 1 Sam 27:9; 1 Kgs 18:5; Pss 33:19; 41:3. 
God redeemed Israel from the Egyptians and let them live under his patronage, 
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now as slaves of YHWH, which reflects the juridical concept of paramone, i.e. 
change of master. In our case instead of Pharaoh comes the overlord YHWH, 
see Lev. 25:42, 45 and cf. Weinfeld 1985, 133-42. In Akkadian the D stem of 
balatu ‘to live’ (bullutu) has indeed the meaning of to let live, or to maintain 
somebody even in the status of a slave (compare Lev 25:35: let him live by our 
side, why < mk). For this understanding of the lehayotam in our verse see N. 
Lohfink “Deut 6:24 ‘to maintain us’ ”. . .”, Festschrift S. Talmon (forthcom¬ 
ing); 1 thank Professor Lohfink for letting me see the manuscript before its 
publication. 

25. ft will be to our merit. Hebrew: usedaqah tihyeh lanu ‘and it will be 
sedaqah to us’. The root sdq has a number of meanings in biblical Hebrew. It 
refers both to moral righteousness and to legal innocence, with the extended 
meaning of acquittal, justification, privilege, or rather “credit” or “merit” ( = 
zekut in late Hebrew; see Quell, 1964, 2.177 n. 11). The Targumim indeed 
translate sedaqah here zeku/zekuta. Sedaqah in this sense occurs in Gen 15:6 
and Deut 24:13. The same phrase with the same meaning is invoked in the 
petition of the Jews of Elephantine to the governor of Judea asking his help in 
rebuilding the Jewish temple in Elephantine. He is told that a positive response 
will be a “credit to you before Y (wsdqh yhwh Ik qdm Y)" (Cowley 1906, 30.27). 
Similarly, we read in the Aramaic Nerab inscription, “on the account of my 
merit (bsdqty) he established for me a good name and he lengthened my days” 
(KAI 226.2-3). As in the verses here, we find in the Nerab inscription the three 
motifs together: good, life, and merit before God. 


COMMENT 


6:4-9 

These verses constitute a solemn proclamation of the unity of God. No 
explicit notion of exclusiveness is attested here, such as we find in Deut 4:35, 
“YHWH alone is God; there is none beside him” (YHWH hw 3 h 3 lhym Svd 
mlbdw; cf. 4:39), or Deutero-Isaiah 44:6, “there is no God but me (wmbEdy 3 yn 
3 lhym),” 44:5, “I am YHWH, there is none else ( 3 ny YHWH w^yn Svd), ”45:6, 
14, 18, 22, 46:9, “there is no other god at all ( 3 ps 3 lhym), ” and in later deutero- 
nomistic literature (1 Kgs 8:60, “YHWH is the God, there is none else [YHWH 
hw 3 h 3 lhym b'n Svd]," 2 Kgs 19:15, 19, "you alone are the God [*th hw 3 h 3 lhym 
IbdkJ”). Still, it seems that the statement of unity here implies monotheism. It is 
true that during the Exile the monotheistic consciousness sharpened and came 
to full expression (see Lohfink 1976; Braulik 1985; and see the Note on 6:4), 
but this does not mean that the concept of monotheism was created then. 
Declarations about YHWH being the only God are found in the Elijah stories 
—YHWH hw 3 h 3 lhym ‘YHWH [alone) is God’ (1 Kgs 18:39)—and in the Elisha 
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stories as well—"Now I know that there is no God in the whole world except in 
Israel" (2 Kgs 5:15; cf. v 17 and see Zakovitch 1985, p. 75). Such declarations 
often occur in the older parts of Deuteronomy (e.g., 7:9; 10:17), and no justifica¬ 
tion can be given for interpreting these phrases in a henotheistic manner (contra 
Lohfink and Braulik). The mention of "other gods" (Deut 6:14; 13:8; etc.) does 
not presuppose the existence of polytheism, as Lohfink contends (1976, p. 106), 
for 3 elohim 3 aherim ‘other gods’ implies also idols (see Note to 5:7) and actually 
connotes foreign worship in general. Besides, it is a conventional expression for 
deviation and apostasy, hence nothing can be learned from it about Israelite 
belief in the existence of other deities. The depiction of "other gods” as man¬ 
made, which begins with Hosea (8:6; 13:2; 14:4; cf. Isa 2:8; Mic 5:12) may also 
indicate that in eighth-century Israel other gods were considered futile and 
without any real power. 

The phrase "YHWH is one ( 3 hd')” constitutes a proclamation of a liturgical 
nature (see below) that connotes exclusiveness and uniqueness; though similar 
proclamations are found in pagan religions (see the Note), its occurrence in the 
special context of Deuteronomy gives it a monotheistic flavor. Whether the 
unity of YHWH in Deut 6:4 is intended to exclude the existence of local 
manifestations of YHWH’s, as, for example, the ones discovered at Kuntillet 
Ajrud (YHWH smrn, YHWH tmn —see Weinfeld 1984c, p. 125) is a moot 
question. The phenomenon of local features of YHWH might have been re¬ 
flected in the statements of }er 2:28 and 11:13, "for your gods have become 
. . . as many as your towns." One must admit, however, that this phenomenon 
is never brought up as an argument in the issue of unification of worship, and 
the fragmentation of YHWH into numerous deities is never explicitly recog¬ 
nized as a problem (see McBride 1973, p. 295). It is clear that the uniqueness of 
God here has been understood as sole and exclusive. This is to be deduced from 
the sequence: to love God with one's whole entity, to the exclusion of any rival 
to that love, is compared to the love of a woman for her husband and of a father 
for his son (see Nielsen 1983 and below). 

This understanding of God’s sole sovereignty and kingship comes clearly to 
expression in the definition of the Shema* in the Jewish tradition as "the accep¬ 
tance of the yoke of kingship" (see below), a conception anticipated in Zech 
14:9, "YHWH shall become King over all the earth. On that day YHWH shall 
be one and his name one (YHWH 3 hd wsmw } hd). "Admittedly, Deuteronomy is 
not concerned with the eschatological kingdom of YHWH as is Zech 14. It 
depicts him, however, as the sole sovereign who is owner of the cosmos and 
Lord of the world, in other words, the king (cf. Deut 10:14, and especially v 17, 
"God of gods and the Lord of lords ( 3 lhy h 3 lhym w 3 dny h 3 dnym), ’’ paraphrased in 
Dan 2:47, "God of gods and Lord of kings ( 3 lh 3 lhyn wmr 3 mlkyn),” and the 
Targumim to Deut 10:17). 

That uniqueness (of the god) is associated with kingship may be deduced 
from a Ugaritic text (see the Note to 6:4) wherein the god declares, "I am one 
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[ = alone] who rules over the gods (dymlk c l ilm). ” One would expect to find in 
Deuteronomy the term “king” in reference to the one God, but Deuteronomy 
avoids the use of “king” for God apparently on purpose; see Weinfeld 1972a, p. 
84 n. 4. 


Love of God 

The allegiance to YHWH alone is expressed by the command that follows 
the Shema c declaration: “you shall love YHWH your God with all your heart, 
with all your soul, and with all your might.” Syntactically the verb we’ahabta 
joins the imperative sema c and is conceived as a corollary of the declaration of 
unity. Compare 5:1, “hear . . . and study (sema ( . . . ulmadtem).” Verses 4 
and 5 form, then, a unit: YHWH is our God alone, he is “one” and (therefore) 
you shall love; etc. Indeed “the one” is usually the beloved one, as may be 
learned from Cant 6:9, “[only] one ( y ht) is my love, my perfect one.” Compare 
also Gen 22:2, “take your son, your only one (yhydk) whom you love ( } sr J hbt). ” 
As indicated above, love with all the heart means sole recognition of the beloved 
to the exclusion of any rival. Indeed, “love” in the ancient Near East connotes 
loyalty. Thus, when the suzerain demands loyalty from his vassal, he adjures him 
that he shall love (ra } dmu) the king as he loves himself (VTE, lines 266-68). 
Similarly, in the treaties and loyalty oaths of the Greek, Hellenistic, and Roman 
periods, terms for love and affection (philein or eunoiein) serve to express loyalty 
(see Weinfeld 1976b, pp. 383-85). 

Although love between God and Israel involves also affection and emotion 
(compare God’s love for Israel in Deut 7:8, 13; 23:6), the practical meaning of 
the command of love is loyalty and obedience, as is clear from the continuation 
in 6:6, “These words which 1 command you this day shall be on your heart,” and 
from other passages in which love is paired with reverence, obedience, and 
service, such as, “to fear ... to love him, ... to serve ... to observe 
YHWH’s commandments,” etc. (10:12; cf. 11:13; 30:16, 20). 

Furthermore, the way love is described here (“with all your heart and with 
all your soul and with all your might [m’dk]”; see the Note) corresponds to the 
way loyalty is depicted in the vassal treaties. The commands of love there are 
accompanied by demands of exclusive devotion, as in Deut 6:5, “[love me] with 
all the heart (ina kul libbi), with all the soul (ina kul napsati). ” Often we find in 
addition that the vassal should come to the aid of his suzerain with all his force, 
that is to say, with his army and chariots (see Weinfeld 1976b, pp. 384-85). 
Thus we read in a Hittite vassal treaty, “If you do not come to aid with full 
heart . with your army and your chariots and will not be prepared to 
die . ” (Kuhne and Otten 1971, 2.32ff.). Indeed, Deut 6:5 contains all of the 
elements found in the treaties: devotion with all the heart, with all the soul (i.e., 
readiness to give one’s life), and provision of might and force when necessary. 
The Targumim and the sages explain the verse exactly in that manner: “ ‘with 
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all the heart’; ‘with all the mind’; ‘with all the soul’ = ‘to be ready to sacrifice 
one’s life’ (see the Note) and ‘with all might’ = (m 3 d') with all one’s physical 
capacity and resources (see the Note). 

“With all the soul’’ in Deut 6:5 corresponds, then, to the demand in the 
vassal treaties to be prepared to die for the suzerain, and “with all your might 
fbkl m 3 dk)” corresponds to the demand to come with all one’s military forces to 
help the suzerain. It is remarkable indeed that Josiah, the only king who is said 
to have served the Lord “with all his heart, with all his soul and with all his 
might” (2 Kgs 23:25), sacrificed his life when he came with his army to fight the 
Egyptian king. 

The command in Shema c to love God “with all the soul” triggered a martyr- 
ological tradition in Judaism. Jewish martyrs died with the words of Shema c on 
their lips (see, e g., Spiegel 1969, pp. 17-27). This tradition is classically exem¬ 
plified by Rabbi c Aqiba, who was tortured to death by the Romans bearing on 
his lips the Shema c and welcoming his martyrdom as an opportunity to fulfill the 
command, “you shall love YHWH . . . with all your soul,” even if it means 
that he takes your life (y. Ber. 9:7, 14b; b. Ber. 61b). 

The Yoke of the Kingdom of Heaven 

In the rabbinic tradition the Shema c testimony was defined as the “accep¬ 
tance of the yoke of the kingdom of heaven (qbwl/qblt SW mlkwt smymj” (cf. 
m. Ber. 2:2), which perfectly fits the imagery of loyally serving the sovereign on 
earth. Thus, for example, Nabonidus, the king of Babylon, says that “by men¬ 
tioning his honorable name let all his enemies bear his yoke forever (ana zikir 
sumiya kabtu kullat nakiri . . . ana time sati lisdudu mri)” (Langdon 1912, p. 
260, 2:44-45). It is interesting that after the recital of Shema c , which consti¬ 
tutes acceptance of the yoke of the kingdom, the audience proclaims a response 
used in the Second Temple, “Blessed be the name of his glorious Kingdom 
forever (brwk sm kbwd mlkwtw ISvlm w c d)” (see t. Pesah. 3(2): 19; y. Pesah. 4:9, 
31b; b. Pesah. 56a; and cf. Urbach 1979, pp. 400-2). This is similar to 
Nabonidus’s statement that the people bear his yoke forever following the men¬ 
tion of his honorable name (zikir sumu kabtu = sm kbwd). Furthermore, the 
term kbwd mlkwt ‘glorious kingdom’ of the response corresponds literally to 
Akkadian melam sarrtiti ‘glory of the kingdom’, which is used in connection 
with earthly kings and deities as well (cf. Cassin 1968, pp. 50, 70, 72f.). 

In fact, “bearing the yoke” refers to the deity even in Mesopotamia. Thus, 
the same Nabonidus, who demands that people bear his yoke, declares that he 
“keeps the words of the gods,” that he prays to them “with all his heart,” and 
that “his neck is bowed to draw their yoke” (Langdon 1912, p. 262, 1:7-14). 
Compare also in the annals of Ashurbanipal, “be gracious toward me, your loyal 
servant, and let me carry your yoke (yati arad palihka kurbannima lastita ab- 
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sanka)" (Streck 1916, 2.22, 2:125). It should be added here that the idiom 
“yoke of the kingdom” is the conventional expression in Akkadian for fulfilling 
one’s duties to the king (nir beluti/sarruti). 

“The acceptance of the yoke” means in fact taking a pledge of loyalty, and 
this turned into the most important liturgy. In the Second Temple period, 
Shema c appears to be an established liturgical custom. Every morning in the 
Temple, the Decalogue and the Shema* were recited along with the prayer of 
3 Emet weyassib, on which see below (cf. m. Tamid 5:1). The Nash papyrus, 
which contains the Decalogue and the Shema c passage, along with the phylac¬ 
teries of Qumran, which also include the Decalogue with the Shema*, testify to 
the fact that the Shema c liturgy was a prevalent custom during the Second 
Temple period (see above). As I have shown above, there is evidence that Chris¬ 
tians at the time of Trajan observed this morning liturgy. The Shema ( was 
recited antiphonally: the cantor apparently recited the words, “Hear O Israel, 
YHWH is our God,” while the congregation responded, “YHWH is one.” This 
recital before the public explains the phrase “to read out Shema ( (prs $ema c )” in 
connection with the performance of the Shema c liturgy (cf. m. Meg. 4:3); see 
Knohl 1983. 

Most instructive for understanding the nature of Shema c is the } Emet weyas¬ 
sib prayer, which is recited immediately after the Shema 4 (no pause is allowed 
between the Shema c and } Emet weyassib , m. Ber. 2:2). As I have shown else¬ 
where (1976b, pp. 409-12), the } Emet weyassib constitutes the affirmation of 
the Shema c proclamation by the public and reflects the procedure known to us 
from the fealty oaths sworn to the emperor king. The loyalty oath consisted of 
two parts, an adjuration by the suzerain and the oath of the vassal. The Shema c , 
with its demand to love God, is the imposed obligation, whereas the y Emet 
weyassib is the loyalty oath, that is, the affirmation of the imposition of the yoke 
of the kingdom. In fact, the term “acceptance of the yoke” means the pledge 
given by the one who takes upon himself the yoke (for qbl in this sense cf. 
Lieberman 1952, p. 200). 

The } Emet weyassib contains the following elements: 

1. a formal affirmation of the demands of God the sovereign: “it is true, 
firm, established, and confirmed . . . this command upon us ( 1 2 3 mt wysb 
wnkwn wqym . . 

2. a declaration about taking upon themselves the kingdom of God, “it is 
true, he is the God of the universe, our king . . . his kingdom . . . 
endures forever ( } mt 3 lhy ‘wlm mlknw . . . wmlkwtw ... l c d qymt)”; 

3. a declaration of the validity of the obligation for coming generations, 
“Upon us, our children, our generations and for all the coming genera¬ 
tions of the seed of Israel Clynw, c l bnynw w ( l dwrwtynw w c l kl dwrwt zr c 
ysr’l c bdyk)”; and 
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4. the exclusiveness of divine kingship, “our King . . . our redeemer . . . 
there is no God beside you (mlknw . . . gw y lnw . . . ^yn 3 lhym 
zwltk). ” 

The pattern of the pledge embodied in Shema 4 and Emet weyassib follows 
exactly the pattern of the loyalty oath to the Assyrian emperor as it appears in 
the vassal treaties of Esarhaddon, which were composed at the time that Deu¬ 
teronomy was crystallized. In the VTE we find the adjuration of the suzerain, 
which corresponds to the Shema c , and the oath of the vassal, which corresponds 
to 3 Emet weyassib. Thus we read in the adjuration of Esarhaddon, “You shall 
love Ashurbanipal, King [crown prince, see below] of Assyria, as you love your¬ 
selves. . . . You shall instruct your sons who will live in the future . . . you 
shall not set over yourselves another king, another lord” (VTE, lines 266ff ). 
This corresponds to the Shema 4 passage with its statement of the unity of God, 
the demand of love, and the instruction of the children. A similar overlap exists 
between the VTE and the Emet weyassib. The VTE reads, “as long as we, our 
sons and our grandsons live, the crown prince designate Ashurbanipal will be our 
King and our lord. We shall not place another king . . . over ourselves, our 
sons, our grandsons” (VTE, lines 494ff.). This corresponds to the Emet weyas¬ 
sib, which also focuses on the exclusivity of God the king and the commitment 
for the future generation. The Emet weyassib declaration in its present form is 
late, but its essence seems to go back to the period of the crystallization of the 
Shema c liturgy. 


6 : 10-19 

After the proclamation of unity and the injunction about keeping loyalty to 
God (6:4-9) comes the warning about the erosion of faith that might occur after 
the entrance into the land, when the people would be exposed to foreign wor¬ 
ship (v 14). The new, rich civilization that they are going fully to enjoy (vv 1 Ob- 
11) will induce them to forget their God and his commandments (cf. 8:7-20) 
and to adopt the gods of the nations around them. Enjoyment and satiety, 
which may cause apostasy and abandonment of the true ways of YHWH, are 
ideas most characteristic of the literature of the eighth and seventh centuries, 
during which Deuteronomy came into being. Thus, Hosea states, “Your fathers 
seemed to me like the fig in its first season, but when they came to Baal Peor [cf. 
Num 25:1-9; Deut 3:29; 4:3] they turned aside to shamefulness” (9:10). In a 
style close to that of the present passage and of 8:11-14 (cf. 17:17, 20), Hosea 
refers to God’s words, “I knew you in the desert in a land of drought. When 
they grazed they were sated, when they were sated they grew haughty and so 
they forgot me” (13:5-6). Similarly, we read in the Song of Moses, “he 
[YHWH] set him [Israel] atop the highlands to feast on the yield of the earth 
. . . so jeshurun grew fat and kicked ... he forsook the God who made him 
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. . . they aroused his jealousy [yqn y hw; cf. Deut 6:15] with foreign [gods] and 
vexed him with abominations” (Deut 32:13-16). The same idea is reflected in 
the prologue to this song, “When 1 bring them [with Targumim; MT y by y nw] 
into the land flowing with milk and honey that I swore to their fathers, and they 
eat, are sated, and grow fat and turn to other gods and worship them . . 
breaking my covenant” (31:20). 

Satiety usually invokes rebellion and mistrust in God, therefore the author 
warns them not to put YHWH to the test as they did in the desert (v 16; cf. 
Exod 17:1-7; Num 14:22). But there is a twist in the meaning of “test” here. 
Whereas the test at Massah, as described in Exod 11:2, 7, was to see whether 
God was able to provide their needs (cf. especially Exod 17:7), here the testing 
means also to try his patience by violating his commandments, in order to see 
whether he will react and punish. Testing God stands here (v 16) in opposition 
to keeping God’s commandments (v 17). These two meanings of “testing” are 
attested in Ps 78, a didactic poem that has close affinities to Deuteronomy (cf. 
Junker 1953). Here we read, “and they tested (wynsw) God in their heart to 
demand food for themselves . . . saying, ‘can God spread a feast in the des¬ 
ert?’ ” etc. (vv 18-19), and alongside this, “and they tested (wynsw) and rebelled 
against God most high, and did not keep his decrees” (v 56). Not keeping God’s 
commandments means to test God; therefore one understands why the injunc¬ 
tion to keep commandments in Deut 6:17 follows the warning not to test 
YHWH in 6:16. The concept of “testing” has thus been broadened to connote 
disobedience in general caused by temptations of all sorts. This concept has 
been further developed in the Jewish literature of the Second Temple period. 
Here we find that one tries God by yielding to temptations caused by Satan, 
who is the “evil spirit” (ysr hr c ) hidden in man. 

In the Jewish literature of the Second Temple period mistrust in God is seen 
as motivated by Satan/Beliar(l), who was identified with the “evil spirit (ysr 
hr c )” (cf. the Testament of Asher 1:8-9). Satan and the “evil spirit” were in turn 
considered to be the embodiment of idolatry. Submission to the evil spirit, in 
other words, to the power of Satan and Beliar(l), is like worshiping idols. Com¬ 
pare Rabbi Yanai’s interpretation of the scripture in Ps 81:10, “You shall not 
have in your midst (bk) a foreign god and you shall not bow down to an alien 
god,” which he renders, “the foreigner inside you you shall not make him king 
over you” (y. Ned. 9:1, 41a; for other references see Urbach 1979, pp. 473-75, 
482). This idea has been used in the interpretation of Deut 6:10-19 that warns 
against following “other gods” (v 14) on the one hand, and the testing of God 
(v 16) on the other. (For the understanding of “other gods” as Satan and ysr hr\ 
cf. the sources quoted in Urbach 1975, pp. 472-73.) It also comes to expression 
in the NT story about Jesus’ rejection of the kingdom of Satan (Luke 4:1-13; 
Matt 4:1-11; cf. Mark 1:12-13). Jesus is tempted by Satan in the desert and is 
offered sovereignty over the world if he will submit and bow down to him. Jesus 
answers, “it is written, ‘to YHWH your God you shall bow down and him only 
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shall you worship’ ” (Deut 6:13; see the Notes). Then Jesus is taken by Satan to 
the pinnacle of the Temple and is asked to throw himself from there if it is true 
that he is the son of God. Jesus then replies, “it is written, ‘You shall not put 
YHWH your God to the test' ” (Deut 6:16). All of this is based on a midrash on 
Deut 6:10-19. Testing God in Deut 6:16 is ascribed to Satan (cf. the story of 
Job), who tempts Jesus in the desert, as Israel was tempted there (cf. also Ps 
95:8-9), whereas the verse about worshiping God alone in Deut 6:13 is inter¬ 
preted as a demand to exclude Satan from divine worship. The idea of an 
existing dominion of Satan is known to us from the Qumran writings (IQS 
1:16-18; 3:19-22; 1QM 13:11; 14:8-9). There we find the term mmslt bly c l ‘the 
reign of Belial’, whom the “sons of light” fight by keeping the laws, “all those 
who come into the order of the community should enter into the covenant to 
act according to everything which he [God] commanded, and not to turn back 
from following after him out of any fear, anxiety, or temptation which may arise 
under the reign of Belial” (IQS 1:16-18). Serving Satan/Belial in opposition to 
God appears in the apocalyptic Ascension of Isaiah, where it is said “that Ma- 
nasseh (who put an idol in the Holy of Holies) forsook the service of the God of 
the fathers and served Satan and his angels and his powers” (2:2). There Satan is 
identified with Samael and Belial. (For Belial in the preceding sources see 
Flusser 1958 and Yadin 1955, pp. 211-13.) As indicated above, the idea of the 
rule of the evil spirit as opposed to rule of God also appears in rabbinic litera¬ 
ture. 

Deuteronomy 6:10-19, which demands complete devotion to YHWH 
alone, and which forbids one to follow foreign gods or to put YHWH to the 
test, is then most appropriate for such a polemic against Belial as is told in the 
NT passages. In the NT story, Satan tempts Jesus in the desert and is rebuffed 
on the basis of three verses from Deut 6: v 16, the prohibition of testing God; 
the exclusion of Satan from divine power, based on v 14 (“foreign gods”); and 
the prohibition of worshiping Satan implicit in v 13. The “worship ( c bd)" in the 
latter verse is combined with the “bowing down (hsthwh)” of Deut 5:9 (= Exod 
20:5; cf. Matt 4:10; Luke 4:7) and seems to represent the rabbinic exegesis of 
“foreign gods” as referring to Satan and ysr hr c (see above). 

6 : 20-25 

As already indicated in the Introduction to this section, the beginning of 
the sermon in 6:4-25 and its end are concerned with the education of children 
(vv 7, 20-25). Here as well as in Exod 12:26-27 and 13:14 we find an instance 
of formal national education. The child asks, or is rather motivated to ask, about 
the meaning of the special laws and customs observed among the Israelites. The 
answer is that God has delivered us from Egypt, from the house of bondage, and 
in memory of this deliverance we celebrate the feast of Passover and keep the 
laws and customs enjoined by YHWH. As shown in the Introduction to this 
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section, the instruction of the children by questions and answers occurs also in 
connection with the entrance into the land at Gilgal (Josh 4:6-7, 21-23). 

The Exodus and the entrance into the land, the two gracious acts of the 
God of Israel, serve then as the basis of ancient Israelite education. Passover, the 
feast of the Exodus, is therefore the proper time to educate the children through 
the ceremonies that dramatize the Exodus. This educational procedure contin¬ 
ues in Judaism until the present day. On the night of Passover the children have 
to be prepared to ask why this night is different from all other nights, and so on, 
and the answer given is Deut 6:20-25, “We were slaves,” etc. (m. Pesah. 10:4). 
The education of children by telling them the history of their ancestors who 
were freed from oppression is something peculiar to the Israelite nation, and for 
this reason the God of Israel is marked as the God who freed his people from 
Egypt (the opening of the Decalogue). Pagan nations, who marked their gods by 
their mythological features, educated their children through mythology. Thus 
we read in the Mesopotamian creation epic, “Let the father recite [the names of 
the God Marduk] and impart them to his son” (ANET, p. 72, epilogue of 
Enuma elish). In the Second Temple period the Passover was indeed marked as 
the time of freedom (zeman herutenu). Compare the Passover liturgy (Singer 
1915, p 328). 

One must indicate, however, that the release from Egypt in Deut 6:20-25 
does not just motivate the Passover ceremony as in the other sources but serves 
also as motivation for the observance of the law in general. Furthermore, the 
Exodus is here combined with the entrance into the land, and both acts serve as 
the basis for the observance of God's laws. Thus, education in Deuteronomy is 
not linked to Passover alone but is a process going on throughout the year 


THE CONQUEST OF THE LAND; THE 
STRUGGLE WITH THE CANAANITES 
AND THEIR CULTURE (7:1-26) 

7 J When YHWH your God brings you to the land that you come in to 
occupy and he dislodges many nations before you—the Hittites, Girgashites, 
Amorites, Canaanites, Perizzites, Hivites, and Jebusites, seven nations more 
numerous and mightier than you— 2 and YHWH your God delivers them to 
you, and you defeat them, you must doom them to destruction. You shall grant 
them no terms and you shall not spare them. 3 You shall not intermarry with 
them: do not give your daughter to his son and his daughter do not take for your 
son; 4 for he will turn away your son from me so that they worship other gods; 
then will YHWH’s anger blaze forth against you and he will destroy you 
quickly. 5 Instead, this is what you shall do to them: you shall tear down their 
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altars, smash their pillars, cut down their sacred trees, and burn their images in 
fire. 

6 For you are a holy people to YHWH your God; YHWH your God has 
chosen you to be his treasured people from among all the peoples on earth. 7 It is 
not because you are the most numerous of peoples that YHWH desired you and 
chose you—indeed, you are the smallest of peoples; 8 but it was because of 
YHWH’s love for you and because he kept the oath he swore to your fathers 
that YHWH freed you with a mighty hand and released you from the house of 
bondage, from the power of Pharaoh king of Egypt. 

9 Know, therefore, that YHWH your God is the only God, the steadfast God 
who keeps his gracious covenant for those who love him and keep his command¬ 
ments, to the thousandth generation, 10 but who repays them who hate him to 
their face to destroy them; he is never late with the one who hates him—he 
repays him to his face. 1 therefore, observe the commandments, the laws, and 
the judgments with which I charge you today. 

12 Because you obey these judgments and observe them faithfully, YHWH 
your God will keep for you the gracious covenant that he made on oath with 
your fathers: 15 He will love you and bless you and multiply you; he will bless the 
fruit of your womb and the fruit of your soil, your grain, wine, and oil, the 
increase of your herd and the lambing of your flock, in the land that he swore to 
your fathers to give you. 14 You shall be blessed above all other peoples: there 
shall be no sterile male or female among you or among your livestock. 15 YHWH 
will remove from you all sickness; all the evil diseases of Egypt, about which you 
know, he will not bring upon you, but he will put them upon all your enemies. 

16 You shall devour all the peoples whom YHWH your God delivers to you. 
You shall show them no pity. You shall not serve their gods, for that would be a 
snare to you. 17 Should you say in your heart, “These nations are more numerous 
than we; how can we dispossess them?’’ 18 Do not fear them. You have but to 
remember what YHWH your God did to Pharaoh and all the Egyptians: 19 the 
prodigious acts that you saw with your own eyes, the signs and portents, the 
mighty hand and outstretched arm by which YHWH your God liberated you. 
Thus will YHWH your God do to all the peoples you now fear. 20 YHWH your 
God will also send the hornet against them, until those who are left in hiding 
perish before you. 21 You shall have no dread of them, for YHWH your God is 
in your midst, a great and awesome God. 

22 YHWH your God will dislodge those peoples before you little by little; 
you may not put an end to them quickly, lest the wild beasts multiply to your 
hurt. 23 YHWH your God will deliver them to you, throwing them into great 
panic until they are wiped out. 24 He will deliver their kings into your hand, and 
you shall make their names perish from under the heavens; no man shall stand 
up to you, until you have wiped them out. 

25 You shall burn the images of their gods with fire; you shall not covet the 
silver and gold on them and keep it for yourselves, lest you be ensnared thereby; 
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because it is an abomination to YHWH your God. 26 You must not bring an 
abomination into your house, or you will be under ban like it; you shall make it 
detestable and abominable, for it is under ban. 

TEXTUAL NOTES 

7:2. you defeat them (hhrm thrym). LXX: afanismo afanieis ‘you shall utterly 
destroy them’. This, together with other terms for destruction, is the common 
rendering of hrm. On other occasions, the LXX translates firm with anathema, 
which means devotion by divine sanction. Thus at the end of chap. 7, in v 26, 
the LXX has anathema; and similarly, in 13:16, hhrm is rendered anathemati 
anathematieite as if it were in Hebrew hhrm thrymw. Similarly, the Aramaic 
Targumim usually translate hrm by gmr/ssy ‘destroy’ (Neof.) but occasionally 
smt 3 ‘anathema (cursed)' (cf. Tg. Ps.-J. 7:26; 13:18), also 3 prs 3 ‘devotion’ (Lev 
27:29). In Deut 7:2, Tg. Ps.-J. has both: “you will destroy them with the anath¬ 
ema of YHWH (gmr 3 tgmrwn ythwn bsmt 3 d YHWH). ” 

and you shall not spare them. Hebrew: wl 3 thnm, literally, “and you shall not 
be gracious toward them.” The root of the verb is hnn. Rabbinic exegesis associ¬ 
ated the verb with the root hnh ‘to encamp’ and understood the verse as a 
prohibition against allowing the Canaanites to own property in the land (b. 
( Abod. Zar. 20b). The NJPS, following Ehrlich, translates “give them no quar¬ 
ter.” The archaic English idiom “to give quarter” means to grant clemency, 
which is in fact the meaning of the verse, but the translation alludes as well to 
exegesis based on the root hnh (‘quarter’ in the sense of lodging). 

3. You shall not intermarry, hthtn is a denominative from hatan ‘son-in-law’, 
and appears sometimes, as here, with preposition be (compare Josh 23:12; 1 Sam 
18:21, 23, 26; Ezra 9:14) and sometimes with the preposition 3 lt (1 Kgs 3:1; Gen 
34:9); in 2 Chr 18:1 with le. 

4. for he will turn away your son. All the Targumim and Syriac have the 
plural: “they will turn (ytfyn)” 

from me. Some prefer to take the letter yod here as an abbreviation for 
YHWH, but this is unnecessary. See the Note to 7:4. 

so that they worship. The Samaritan Pentateuch and the LXX have singular 
(w c bd), which corresponds to “your son” in the previous clause; but see the 
Note. 

6. For you are a holy people to YHWH ... to be his treasured people. “To 
be to someone (hyh l)” means to gain a certain status in relation to somebody. 
Thus, for example, to be a woman to somebody (Ihywt Iw l 3 sh) means to become 
his wife; cf. Gen 12:19; 16:13; etc. (in Akkadian: ana assuti). Mark the differ¬ 
ence in Aramaic between 3 intu -“status of wifehood” (Gen 12:19; 16:3) and 3 itt 3 a 
-“wife”; to be a son or daughter to somebody means to gain the status of a son, 
or daughter, in other words, to become an adopted son or daughter (Exod 2:10; 
Esth 2:7, 15; cf. 2 Sam 7:14; in Akkadian: ana maruti); see Paul 1978. By the 
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same token, “to be a people to God” (Exod 6:7; etc.) means to gain the status of 
a vassalship (see Weinfeld 1972a, p. 82 note). In Deut 7:6, it refers to a special 
privileged status (see the Note ). 

has chosen you (bk bhr). The Samaritan Pentateuch, LXX, Targumim, and 
Syriac and some manuscripts read “and (wbk) has chosen you,” as in 14:2. 

treasured people. The LXX translates periousion ‘superior’; the Aramaic Tar- 
gumim translated hbyb ‘beloved’. The Vg translates most correctly peculium, 
that which is set apart being of special value, which fits the original meaning of 
the term (see the Note ). 

7. desired you (hsq). Literally, “lusted after you” or “hung on you.” Compare 
Gen 34:8; Deut 21:11; Ps 91:14; and for the physical sense “to stick, bind to,” 
cf. Exod 27:17; 38:17, 28. 

8. released you (wypdk). Literally, “ransomed you” (cf. Exod 13:13, 15; 21:8; 
34:20; Lev 19:20; Num 18:15, 16, 17), but figuratively, “rescued” (2 Sam 4:9; 1 
Kgs 1:29; etc.). Compare the verb g y l, which basically means redeem or reclaim 
(Lev 25:25fL; Jer 32:7-8) but is used figuratively as release and rescue from 
trouble (Gen 48:16 etc.) and actually parallels pdh (cf. Hos 13:14, Jer 31:11). 

9 steadfast (n 3 mn). The root 3 mn, like Akkadian dananu, implies both 
strength and validity; see Weinfeld 1982c, pp. 46-48. 

(and keeps his) commandment. Several manuscripts, the Samaritan Penta¬ 
teuch, the versions, Targumim, and Qere read plural: “commandments.” 

10. The suffix is singular (pnyw, lh 3 bydw) after plural: “them who hate him 
(lsn 3 yw)” is to be explained as distinctive: every one of them; cf. Exod 31:14 
(mhllyh mwt ywmt), Lev 17:14 (kl 3 klyw ykrt), Judg 1:34b; 7:4; Jer 22:46, see 
GKC $145, 1. 

to his face. The MT has twice 3 el (panayw), while the Samaritan Pentateuch 
has c al (panayw). For the interchange of 3 el with c al (panayw), cf. Job 13:15 with 
21:31. In the latter the idea is similar to that of the present verse: “who will 
upbraid him to his face? who will repay him (yslm Iw) for what he has done?” 

the one who hates him (lsn 3 w). The Samaritan Pentateuch has the same as in 
the first part of the verse— lsn 3 yw in the plural—but see the Textual Note 
above. 

12. Because you obey. c eqeb means “following after”; “in the footsteps of” 
( c aqeb ‘heel’); “in consequence of” (cf. 8:20; Gen 22:18; 26:5, 2 Sam 12:6; Num 
14:24; Isa 5:23; Pss 19:12; 119:33, 112). See the discussion of Nahmanides on 
7:12. Compare the expression Irgl ‘following after’ in Gen 30:30: “and God 
blessed you because of me” (literally, at my feet, Irgly), which is parallel there to 
bgll in v 27. 

14. there shall be no sterile ... or among your livestock. One would expect 
l 3 yhyh Ik ... bk wbbhmtk, but cf. 1:36 for a similar structure of a sentence: 
wlw 3 tn 3 t h 3 rs . . . wlbnyw instead of wlw wlbnyw 3 tn 3 t h 3 rs. See Driver 1902, 
ad loc. for other examples. 
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15. about which you know. 5Q Deut 1 1:1 (DJD 3.170) adds w 3 sr r 3 yth (over 
the line); compare the LXX: has herorakas kai hosa egnos. 

16. You shall devour. Literally, “eat up ( 3 kl), ” but with the meaning “to 
destroy.” Compare jer 10:25, “they have devoured ( 3 klw) Jacob, devoured him 
( 3 klhw) and put an end to him (wyklhw)”; see also Jer 30:16; 50:7. The LXX has 
“you shall devour the spoil (skula), ” apparently under the influence of 20:14. 

17. these nations, (hgwym h 3 lh). Qumran: h 3 l (5Q 1, / :3 [DJD 3.170]); cf. 
the MT in v 22; and cf 4:42; 19:11. 

how. (*ykh). Qumran: 3 yk (5Q 1, / :4 [DJD 3.170]) and the Samaritan Penta¬ 
teuch, which always has *yk instead of 3 ykh; cf. 1:12; 12:30; 18:21; 32:30. 

18. you have but to remember, (zkr tzkr). zkr means not merely “to remem¬ 
ber” but “to keep in mind”; see the Note to 5:12. 

19. the prodigious acts that you saw. 5Q 1 1:4: (DJD 3.170) adds hywm 
‘today’ after hmst and before 3 sr r 3 w ‘y nyk ‘that you saw with your eyes’. 

by which. The relative particle 3 aser is used here elliptically: “where with/by 
which”; cf. Judg 8:15, 3 sr hrptm 3 ty ‘about which [= whom] you mocked me’. 

22. those. ha 3 el instead of ha 3 elleh; cf. 4:42. The Samaritan Pentateuch has 
here and in other instances ha 3 elleh instead of ha 3 el; and so here 4Q Dt f , 2-3 
(White 1990, 164). see the Textual Note to v 17. 

little by little. The repetition expresses a gradual process; compare 28:43 and 
see GKC $133, 3k3. 

you may not (l 3 twkl). For this understanding of l 3 twkl as opposed to “you 
will not be able” see 12:17; 16:3; 17:15; 21:16; 22:3, 19, 29; 24:4; and cf. Gen 
43:22; Exod 19:23; and the use of l 3 ykhl in the Aramaic documents (Muffs 
1969, p. 36, n. 2). 

23. will deliver them to you. MT: (wntnm) . . . Ipnyk, 4Q Dt c (Duncan 
1989, Fig. 7) and LXX: bydyk, Ipny, and byd alternate in meaning; it seems that 
Qumran and LXX are influenced by the next verse, which has ntn . . . bydk. 

throwing them into great panic (hmm mhwmh). The hmm is pointed as if 
derived from hwm, and the same applies to the noun mhwmh. But the text in 
Exod 23:27 on which 7:23 is dependent has whmty, a form derived from hmm; 
cf. also hmmny in Jer 51:34 and 2 Chr 15:6, hmmm. See also the Rashbam’s 
discussion of this verse. 

24. make their names perish (wh 3 bdt 3 t smm). The Samaritan Pentateuch has 
w 3 bdt (pi c el), like 12:3. 

no man shall stand up to you. MT: bpnyk; Samaritan and 4Q Dt f (White, 
ibid. p. 164): Ipnyk. bpny means “in the face of, with hostile intention,” which is 
suitable for this content. Ipny means “before,” with no hostility implied (BDB). 

until you have wiped them out ( ( d hismidka 3 tm). Similarly 28:48; Josh 11:14; 
1 Kgs 15:29; 2 Kgs 10:17. In all of these cases the form is infinitive hiph c il with 
punctuation of Hireq instead of Patah; cf. also Num 21:35; Deut 3:3 (his 3 ir); Lev 
14:43 (hiqsot); and Jer 50:36 (hirgi c a . . . hirgiz); see also Ibn Ezra to this verse 
and GKC $53 1. 
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NOTES 

7:1. When YHWH your God brings you to the land. Compare the same 
phrase in 6:10, both dependent on Exod 13:5, 13 See the Note to 6:10. 

that you come in to occupy. This is characteristic phrase of Deuteronomy; 
see Weinfeld 1972a, p. 392. 

dislodges. Hebrew: wenasal, used here and in v 22 in a transitive sense, as in 
Exod 3:5 and Josh 5:15 (both of which refer to the removal of a shoe). In Deut 
19:5 and 28:40, the same verb is used intransitively. The former verse refers to 
the head of an ax becoming dislodged, while the latter refers to leaves falling ofF 
a tree. In 2 Kgs 16:6 the verb is used in the pi ( el form: wayenassel 3 t hyhwdym 
m 3 ylwt ‘and he dislodged the Judeans from Elath\ 

Hittites, Girgashites . . . seven nations. There are twenty-seven enumera¬ 
tions in the Bible of the peoples that inhabited the land before the Israelite 
settlement. Only three of these lists contain seven nations (this verse. Josh 3:10, 
and Josh 24:11). Far more common are six-name lists (eleven in all), which omit 
the Girgashites. T. Ishida (1979) has therefore proposed that the seven-name 
lists are based on the six-name lists, but the Girgashites have been added in 
order to reconcile the lists with the typology of seven nations. 

The Girgashites are added in various positions in the lists, but otherwise the 
order of the lists is somewhat consistent. The last three nations are almost 
always the Perizzites, the Hivites, and the Jebusites. The first three nations vary 
in the order of their listing, but all three formed the main bulk of the pre- 
Israelite population in Eretz-Israel. The Canaanites mostly designated the 
coastal population associated with the Egyptian province of Canaan; the Amo- 
rites usually referred to the population of the hill country; while the Hittites 
referred to groups of fugitives from the Anatolian regions (see below) who later 
formed the neo-Hittite small kingdoms. These three components of the pre- 
Israelite population are well reflected in Ezekiel’s words addressed to Jerusalem: 
“your origin and your birth are the land of the Canaanites; your father was an 
Amorite and your mother was a Hittite” (16:3, cf. v 45). 

According to Ishida, in the early six-name lists the Canaanites are the first, 
reflecting the use of the term Kinahhu for the Egyptian province of Syro- 
Palestine from the fifteenth century b.c.e. on (see above, in the Note to 1:7). In 
the later lists from the ninth century b.c.e. on, the Amorites are the first, 
reflecting the use of Amurru as the usual term for Syro-Palestine in the neo- 
Assyrian inscriptions of that period. In the latest six-name lists the order is the 
Hittites, the Amorites, and the Canaanites. This order occurs in the present 
verse, in Deut 20:12, in Josh 9:1, and in Josh 12:8, all of which are Deutero- 
nomic or deuteronomistic passages, and they reflect the usage of the geographi- 
cal-gentilic terms in neo-Assyrian inscriptions of the seventh century b.c.e. Hatti 
in these inscriptions is a common term for Palestine (cf. Josh 1:4, “all the land 
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of the Hittites,” in a Deuteronomic context, which overlaps the neo-Assyrian 
form, mat Hatti gimrisa ‘all the land of Hatti’; see references in Hawkins 1973, 
p. 1 53). Amurru, meaning ‘west’, is already an archaic term for the area; and the 
term Kinahhu = Kn c n is virtually unknown. 

The Hittites constituted an empire in Anatolia and Syria in the fifteenth 
and fourteenth century b.c.e. After the collapse of the Hittite Empire at the 
end of the thirteenth century b.c.e., when the “sea peoples” attacked the Ana¬ 
tolian and Syrian coast, there came down to Palestine hosts of refugees and 
immigrants consisting of various ethnic groups including Hittites, Jebusites, 
Hivites, and Girgashites, who settled in the densely populated areas in the hill 
country. They seized power in the few existing cities in the mountains such as 
Shechem, Gibeon, and Hebron; see B. Mazar 1986, pp. 35-48; and see the 
Note below on the Hivites. 

The Girgashites were apparently from Karkisa, a place in Hittite Anatolia; 
see B. Mazar 1986, p. 43 n. 23. According to O. Margalith (1983-84), Karkisa is 
Gergis, mentioned in Herodotus 5.122 as occupied by the Teucrians; the Teucri- 
ans equal—in his opinion—the tkr who were dwelling in Dor on the Palestinian 
coast, as attested in the Wen-Amun Egyptian document of the eleventh century 
(Schachermeyer 1982, pp. 112-13). The Rabbis preserved a tradition that the 
Girgashites fled to Africa (Lev. Rab. [Margaliot 1953, 1960, p. 386]; cf. Levy 
1969, pp. 76-77. 

For the Amorites and the Canaanites, see the Note to 1:7. 

The Perizzites appear sometimes in combination with the Canaanites (Gen 
13:7; 34:30; Judg 1:4-5) and once with the Rephaim (Josh 17:15). It has been 
suggested that they represent a non-Semitic ethnic group, especially because 
they usually go together with the Hivites and Jebusites, who are considered to 
have been of Anatolian origin (see below). 

The Hivites were found in Shechem, in the Tetrapolis of the Gibeonites 
(Gibeon, Beeroth, Kephira, and Kiriath-yearim: Gen 34:2; Josh 9:7; 11:19) and 
in Mount Lebanon, at the foot of Mount Hermon (Josh 11:3; Judg 3:3). Ac¬ 
cording to B. Mazar (1986, pp. 39-40) they originated in the border region 
between the Hittite and Egyptian empires in the thirteenth century b.c.e. and 
moved from there to the south (cf. 2 Sam 24:4 and the cities in the hill country 
mentioned above). Mendenhall (1973, pp. 154-63) maintains that they were 
Luwians who came from Cilicia, which is called Huwe in the Assyrian inscrip¬ 
tions. 

The Jebusites were the inhabitants of Jerusalem (= Jebus) in the twelfth 
and eleventh centuries, until David’s reign. They apparently migrated, like the 
Hivites, from the land of the Hittites. This claim may be supported by the fact 
that some of David’s military commanders were Hittites: Uriah the Hittite (2 
Sam ll:8ff.) and Ahimelek the Hittite (1 Sam 26:6). According to B. Mazar 
(1986, pp. 41-42) the name of the Jebusite who sold David the threshing floor 
where he built an altar to YHWH (2 Sam 24:18-25), Arawnah/Awarnah, is 
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derived from Hurrian-Hittite eweri, which means ‘Lord’. Further support for the 
Hurrian-Hittite origin of the Jebusites comes from the fact that the Jerusalemite 
priestly cult has many affinities with Hittite-Hurrian rituals (see Weinfeld 
1983b). 

more numerous and mightier than you. Compare v 17; 4:38, “greater and 
mightier”; 9:1; 11:23. 

2. doom them to destruction. Hebrew: hhrm thrym, infinitive absolute and 
imperfect of the verb hrm in the hiph c il form. The root hrm in the Semitic 
languages has two connotations, forbidden and sacred (cf. harim in Arabic); and 
compare the root qds, which normally means “sacred” but is used in Deut 22:9 
in the sense of “forbidden.” In the context of war and punitive anti-idolatrous 
action, the verb in the hiph ( il is used to describe the consecration of the con¬ 
demned to God, by dint of which they are doomed to total destruction (cf. Exod 
22:19; Deut 13:16; Lev 27:29; 1 Sam 15:3). Usually the property of the banned 
is placed under the ban, that is to say, it is considered consecrated property (cf. 
Lev 27:28b; Num 18:14; 21:2-3; Josh 6:17-19; 1 Sam 15:3, 18; Mic 4:12), with 
the exception of the Deuteronomic/deuteronomistic legislator who allows the 
spoil of the banned Canaanites to be taken (Deut 2:35; 3:7; Josh 8:2). The 
religious nature of the institution of the herem is most apparent in the Moabite 
inscription of Mesha, king of Moab, in which he tells of his massacre of the 
seven thousand Israelites after having consecrated (hhrm) them to his god 
Ashtar-Kemosh (KAl 181:16-17). Similar practices are attested in the ancient 
world; cf. Lohfink 1986, 5.180-99. The verb heherim has in the meantime come 
to mean simply ‘destroy’; see Isa 11:15; 34:2; Jer 25:9; 51:3; Mai 3:24. 

The herem originally followed a vow (e.g., Num 21:2-3) or a votive procla¬ 
mation (Josh 6:17-19, cf. Judg 21:5: “a big oath”). This association is also 
reflected in the Second Temple period and in rabbinic usage, where herem is 
understood as a communal vow for exclusion or extirpation (cf. Horbury 1985, 
pp. 19-38). There is a significant difference, however, between the First Temple 
herem ‘vow’, which involved execution, and the Second Temple ‘vow’, which 
involved separation. Thus, for example, in Judg 21:5-11 nonattendance at the 
assembly is punished by execution, whereas nonattendance at the assembly in 
the time of Ezra is punished by separation (hbdl; cf. Isa 56:3; Ezra 9:1; Neh 9 2; 
13:3) and confiscation (hrm) of property (Ezra 10:8). The latter is close to the 
Pharisaic herem, which means exclusion from the community. As Horbury has 
shown (1985), however, in spite of the differences in the idea of the herein 
between the First Temple and the Second Temple periods, there is a continuity 
in the concept of covenantal penalty (i.e., excommunication) from the biblical 
sources to the prerabbinic and rabbinic ones. The herem vow was usually accom¬ 
panied by an oath or curse (cf. Josh 6:26 in connection with the ban of Jericho 
and Judg 21:5), which involved divine sanction for the violation of the herem. 
For covenantal curses bearing the character of excommunication in Deut 27:15- 
26, see Weinfeld 1983d, pp. 81-84. 
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As I indicate in the Comment to this chapter, the herem of the Canaanites 
in Deuteronomy is conceived as an a priori decree, not dependent on any vow or 
oath, and bears thus a utopian stamp. The implementation of the herem of the 
Canaanites in the deuteronomistic sources (Josh 10:28-43; 11:11-23) is wishful 
thinking, an attempt to adjust reality to the ideal norm, which was never imple¬ 
mented (cf. Judg 1:21-34; 1 Kgs 9:20-21). 

grant them no terms. Literally, “you shall make no covenant with them (V 
tkrt Ihm bryt)”; cf. Exod 23:32; 34:12. It appears in a historical context in Josh 
9:6 and 1 Sam 11:1, where it implies granting conditions (corvee) by the supe¬ 
rior party to the inferior one. The Israelites make a covenant with the Gibeo- 
nites, imposing on them corvee duties (Josh 9:15, 21) while the people of 
Jabesh-Gilead, as the inferior party, ask the Ammonites to establish a covenant 
with them, namely, to let them survive on the condition that they serve them 
(krt Inw bryt wn c bdk, 1 Sam 11:1). In all of these cases the expression is to “cut a 
covenant to (krt bryt l) ” and not cut a covenant “with/between ( c m/byn), ” as in 
agreements with equal parties. Such agreements for corvee work are attested in 
Egypt and are called there brt bh ‘covenant of corvee’; cf. Gorg 1977, pp. 25-36; 
and cf. Weinfeld 1985a. 

and you shall not spare them. Literally, “show them no grace”; compare 
v 16, “You shall devour all the peoples . . . show them no pity (V thws *ynk 
c lyhm),” and cf. also 28:50, “a fierce enemy . . . who does not regard the old 
and does not spare (Pyhn) the young,” which is to be compared with Isa 13:18, 
“[the Medes] who show no pity to the fruit of the womb and do not spare (V 
thws ^ynm) the sons.” 

3. you shall not intermarry with them. Compare Gen 34:9 and see the Com¬ 
ment below. 

do not give your daughter to his son and his daughter do not take for your son. 
Compare Exod 34:16; Judg 3:6. A negative attitude to mixed marriages is re¬ 
flected in the patriarchal stories (Gen 24:3; 26:34-35; 27:46; 28:6, 8-9) and in 
the stories of the Judges (14:3). But there the motivation for the prohibition is 
nationalistic, while here and in the law of Exod 34:16 it is motivated by the 
danger of worshiping idols. In the period of Ezra and Nehemiah, when the 
danger of idolatry was over, the motivation is contamination of the holy seed 
(Ezra 9:2; Neh 9:12). 

4. he will turn away your son. It is not clear who the subject is here, in other 
words, who will turn away the son (cf. Rashi and Ibn Ezra). It seems that the 
author has in mind the foreigner in general; for the phrase “turn away from 
YHWH (sr m y hry YHWH),” see 1 Sam 12:20; 2 Kgs 18:6; and compare 2 Kgs 
10:29, “turn away from idols.” In Exod 34:16 this concept is expressed by “they 
will lead astray your sons after their gods (whznw 3 t bnyk y hry y lhyhm). ” The verb 
znh, literally, ‘whore after’, is not used in the Deuteronomic sources, where swr 
is used instead. 
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from me. Moses, the speaker, is here merged with God, on whose behalf he 
speaks. Compare 11:14; 17:3; 28:20; 29:4-5; and Dillmann 1886, p 273. 

then will YHWH’s anger blaze forth against you and he will destroy you 
quickly. Compare 6:14-15, and see the Comment. The change from singular to 
plural occurs twice in 7:4: “he will turn away your (sing.) son ... so that they 
worship other gods”; and “YHWH’s anger [will] blaze forth against you [pi.: 
bkmj and he will destroy you [sing.: whsmydkj. ” This stylistic change might 
have been influenced by 6:14-15—influenced in turn by the first command¬ 
ment of the Decalogue and see the Note to 6:14-15—which also has the 
interchange of plural with singular: “Do not [pi ] follow other gods . . . lest 
the anger of YHWH your [sing ] God blaze forth against you [sing ] and he will 
destroy you [sing.] quickly.” Compare 4:26; 11:17; 28:20. 

5. you shall tear down their altars, smash their pillars , cut down their sacred 
trees, and bum their images in fire. Compare Exod 34:13, which, like the present 
pericope, opens with the adversative particle ky (cf. Exod 23:24b) and is also 
associated with the prohibition of intermarriage, concluding a covenant with the 
Canaanites and worshiping idols (cf. also Judg 2:3; Exod 23:24). The verbs for 
destroying the altars and the pillars are identical in both sources, nts and sbr, 
respectively; but the verbs for cutting down the sacred trees are different: in 
Exod 34:13 krt, in Deut 7:5 gd c (cf. 12:3). The use of krt for *ashera seems to be 
more ancient; see Judg 6:24-32. 

Exodus 34:13, which does not have the clause about burning images, reflects 
the original law that refers to the cultic practice of the high places, which 
mainly consisted of an altar, a pillar, and a sacred tree (cf. 16:21-22). The 
“images” are added by the author of Deuteronomy; cf. v 25 (and see the Note 
there) and 12:3. Exodus 34:13 is of pre-Deuteronomic origin and influences 
Deuteronomy (see Halbe, 1975, pp. 119f). 

The plural style of this verse, which stands in contrast to the singular style of 
vv 1-4 and 6, is to be explained by the fact that the original prohibitions on 
which the author is dependent (i.e., Exod 34:13) were styled in the plural; cf. 
also 12:3. 

sacred tree. The Ashera embodies the female element of divinity. The term 
is taken as a reference to a goddess (Judg 3:7; 6:25; 1 Kgs 18:19; 2 Kgs 21:3; 
23:4, 7), compare atrt, the wife of El, the head of the pantheon in Ugarit. It 
may indicate a tree (Deut 16:21), or a wooden pole (Exod 34:13 et al.) as the 
verbs used in reference to its removal indicate: krt ‘cut’, gd c ‘hew down’ (Deut 
7:5), srp ‘burn’ (Deut 12:3). As a function of her femininity the Ashera is 
responsible to fertility. Hence it need not surprise us that women play an impor¬ 
tant role in fostering Ashera worship. Maacah, the mother of king Asa, has an 
abominable image (mplst) made for the Ashera (1 Kgs 15:13) and during the 
syncretistic reign of Menasseh, women weave vestments for the Ashera (2 Kgs 
23:7). Similar in character to the Ashera is the Canaanite goddess Anath, who is 
considered ‘the Queen of Heaven' (cf. Porten 1964, 120) as the Mesopotamian 
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goddesses Inanna and Ishtar (Weinfeld 1972b, 133-54) and compare Jer 7:18, 
44:17 in connection with the worship of the Queen of Heaven. There is un¬ 
doubtedly a correspondence between Ashera, Ashtoreth, and Anath as many 
have suggested (cf. Cross 1973, 28ff.). 

Recent discoveries brought to light inscriptions from about 800 b.c.e. with 
the name 3 srh next to Baal or YHWH. Thus, in Kuntillet c Ajrud, eighty kilome¬ 
ters south of Kadesh Barnea, we read on a pithos: brkt } tkm IYHWH Smrn 
wPsrtw, ‘I have blessed you to YHWH Smrn, and his Ashera’ (Meshel 1978). 
There we also find YHWH tmn w’srth, 'YHWH of Teman and his Ashera’. 

Further references to Ashera of YHWH were found in Khirbet el-Qom, 
about fifteen kilometers west of Hebron, from about 750 b.c.e. (Lemaire 1977), 
and most recently inscriptions with the name *srh were discovered in Tel- 
Miqne = Ekron (not yet published). 

Indeed the Asherim, along with the stone pillars (massebot), were popular in 
Israel and Judah (cf. Gen 21:33; 28:18; 35:4, 14; Exod 24:4; Josh 24:26) and 
were for the first time prohibited following the reform of Hezekiah (2 Kgs 18:4), 
compare Deut 16:21-22. (See Weinfeld 1984c, pp. 121-30); Day 1986, pp. 
385-408. 

6. For you are a holy people to YHWH your God; YHWH your God has 
chosen you to be his treasured people from among all the peoples on earth. This is 
the reason for the previous commandments about abstaining from contact with 
the Canaanites and their worship: Israel is of separate status to God, is set apart 
from other nations, and therefore should not behave like them. The verse is 
dependent on Exod 19:5-6: “if you will obey me . . . you shall be my treasured 
possession from among all the peoples . . . you shall be to me a kingdom of 
priests and a holy nation.’’ But there is a significant difference in the concept of 
election between Exodus and Deuteronomy. In Exodus, the holiness expresses 
the special merit and privilege of Israel (compare Isa 61:6, “you shall be named 
the priests of YHWH,’’ and see Moran 1962), whereas Deuteronomy, which 
adopted the idea of the merit and peculiar value of Israel (cf. 26:17-19), devel¬ 
oped the notion and turned it into the basis for the duty to fulfill the obligations 
to YHWH. The high status bestowed on Israel is not just a merit but primarily a 
responsibility (noblesse oblige); compare also 14:2, 21 (see Weinfeld 1969, pp. 
131-36). In post-Exilic times the election developed into a feeling of responsi¬ 
bility to serve as an example for other nations: Israel was chosen in order to 
bring light to the nations (Isa 49:6-7; cf. 41:8-9; 42:2; 43:10; 44:1-2; 45:4). 

Another difference between Exodus and Deuteronomy is the appellation of 
the privileged people. In Exodus, Israel is called “a kingdom of [priestsjand a 
[holy] nation” (goy and mamlaka), terms that denote a political state (cf. 1 Kgs 
18:10); while in Deuteronomy, Israel is named a “[holy] people ( ( am qados)," 
which marks an ethnic group bound by blood ties (see Speiser 1960). 

has chosen you. “Chosen” is used here as a theological term for the first time 
in Deuteronomy (cf. 4:37; 10:15; 14:7) and coupled with love for Israel (cf. 7:8; 
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4:37; 10:15). The concept of God’s election and love for Israel became an 
essential element of the Jewish liturgy of the Second Temple period connected 
with the Shema c declaration. The Shema c pericope, which demands “love of 
God” (Deut 6:5), is preceded by a benediction ( } ahabah), which praises God’s 
love of Israel and his election (cf. m. Ber. 1:4, and for its recital in the Temple, 
cf. m. Tamid 5:1; y. Ber. 1:8 3c; b. Ber. lib; and see Heinemann 1977, pp.xx), 
and thus love of Israel for God is presented as corresponding to love of God for 
Israel (see below, in the Note to v 8). 

The theological concept of election was also applied by the author of Deu¬ 
teronomy to the Temple, which has been called “the place that YHWH has 
chosen” (12:5, 14, 18, 26; 14:25; 15:20; 16:7, 15, 16; 17:8, 10; 18:6; etc.). It is 
also used in reference to the king and the chosen dynasty (17:15) and in the 
deuteronomistic school to David (1 Kgs 8:16; 11:34) and to the levitical priests 
(18:5; 21:5; cf. Jer 33:24). 

his treasured people. The word segullah, which defines the privileged status 
of the people of Israel (cf. Exod 19:5; Deut 14:2; 26:18; Mai 3:17; Ps 135:4), 
refers twice to royal wealth (Eccl 2:8; 1 Chr 29:3) and marks the special treasure 
acquired by kings, namely, the privy purse. In rabbinic literature siggel segullah 
means ‘accumulate a hoard for oneself’ (cf. Latin peculium and hence peculiaris, 
English peculiar), a meaning well attested in Akkadian literature (cf. Greenberg 
1951). Furthermore, in the Akkadian sources of the second millennium b.c.e. 
the term sikiltum/sigiltum is found as an epithet for a true believer in his god, 
as, for example, in a seal impression of Abban the king of Alalakh: “the servant 
of Adad, the beloved of Adad, the sikiltum of Adad” (Collon 1975, pp. 12-13). 
The same phenomenon is attested in the personal name Sikiltu-Adad (Goetze 
1957, 13:47). The coupling of sikiltum in the seal of Alalah with other epithets 
such as “beloved (naram)” help us understand the Aramaic rendering “beloved 
(hbyb)" for segullah. 

Most instructive for the understanding of segullah is a letter from the Hit- 
tite emperor to the last king of Ugarit, Ammurapi (end of the thirteenth cen¬ 
tury b.c.e.), wherein we hear the sovereign reminding his faithful vassal that he 
is his servant and his sglt (KTU 2.39:7, 12). The sglt and segullah belong then to 
the covenantal terminology, and they are employed to distinguish a relationship 
of the sovereign with one of his especially privileged vassals (see, recently, 
Loewenstamm 1983). Segullah connoting special preferable status comes clearly 
to expression in Exod 19:5. There we read, “you will be for me segullah from all 
the peoples for to me belongs the whole earth,” which means that out of all the 
peoples who belong to YHWH only Israel was given the position of segullah; 
compare Deut 26:18-19, “a segullah . . . high above all the nations.” 

7-8. These verses warn Israel not to use the fact of being chosen and special 
in order to foster a superiority complex. It is not the number—the physical 
strength—of the people that makes them elected, but the love of God caused by 
his commitment to the Patriarchs. The same idea underlies 9:4-5, where the 
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author warns the Israelites not to think that because of their virtues they have 
dispossessed the former inhabitants of the land. Indeed, the Rabbis understood 
the verse not in the physical sense of few versus numerous, but as humble versus 
proud: Israel was chosen because of its humility; cf. b. Hul. 89a and see Tg. 
Ps.-J., “because you are humble of spirit and modest more than other peoples.” 

7. indeed, you are the smallest of peoples. This is to be understood against 
the background of the kingdom of Judah before its destruction in the sixth 
century b.c.e. and stands in contradiction to verses such as 1:10; 10:22; and 
28:62 (“as numerous as the stars of the sky”), which are dependent on older 
sources reflecting the flourishing situation of the united kingdom (cf. the prom¬ 
ises in Gen 15:5; 22:17; 26:4; Exod 32:13 and the descriptions of the Davidic 
and Solomonic kingdoms in 2 Sam 17:11; 1 Kgs 4:20). 

8. because of YHWH’s love for you. God’s love for Israel, like God’s election 
of Israel (see above, in the Note to v 6), is found in the Pentateuch only in 
Deuteronomy (4:37; 7:8, 13; 10:15; 23:5) and is also expressed there by the idea 
of paternal care (1:31; 8:5; 14:1). Both ideas, God’s love and his paternal care, 
are well attested in Hosea (3:1; 9:15; 11:1,4; 14:5). In one instance, they appear 
in combination (11:1-4; cf. Jer 31:2, 8, 19) and seem to be associated with the 
covenantal imagery in which the vassal is depicted as the son of the sovereign; 
cf. 2 Kgs 16:7 and see Munn-Rankin 1956, pp. 68-84; Weinfeld 1972a, p. 69n. 
One must admit, however, that in spite of the covenantal overtones, the love 
imagery in the description of the relationship between God and Israel has an 
affectionate connotation, especially in poetic texts such as Hosea and Jeremiah. 
Moreover, even in Deut 6:8 the affectionate connotation comes up when con¬ 
trasted with the phrase “because YHWH hates us” in 1:27. 

the oath he swore. See the Note to 1:8. 

released you from the house of bondage. The verb pdh ‘released’, like hwsy 3 
‘freed’ that precedes it, has judicial connotations, especially when connected 
with slavery; see the Note to 5:6. Its usage in the context of deliverance from 
Egypt is characteristic of Deuteronomy (9:26; 13:6; 15:15; 21:8; 24:18), while 
other sources prefer the use of g 3 l (see the Textual Note) in the same context 
(Exod 6:6 [ = the priestly source]; 15:13; Pss 74:2; 77:16; 78:35). 

The change to singular in this clause is to be explained by the fact that it 
constitutes a (liturgical) frozen formula styled conventionally in the singular; 
compare 9:26; 13:6; 15:15; 24:18. 

9-10. These verses constitute a passage of liturgical nature like the one in 
the second commandment of the Decalogue (see Note to 5:9-10) and in Exod 
34:7; Num 14:18; and Jer 32:18-19. It comes indeed after a declaration that 
overlaps the opening of the Decalogue (v 8b). 

9. Know, therefore (wyd ( t), that YHWH your God is the only God. “To 
know” here means “to keep in mind,” as in 4:39 (see the Note there). As there, 
this proclamation of faith precedes an exhortation to keep the law (v 11; cf. 
4:40); compare also 8:5-6; 11:2-8. 
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the steadfast God. In other words, trustworthy and reliable; see the Textual 
Note. 

who keeps his gracious covenant. Literally, “who keeps the covenant and the 
grace (hbryt whhsd), ” but this pair of words forms a hendiadys, that is to say, “a 
gracious covenant.’’ The term denotes a pledge that involves a gift, such as the 
pledge given to the patriarchs concerning the grant of land; cf. v 12, “YHWH 
your God will keep for you the gracious covenant (hbryt whhsd) that he made on 
oath with your fathers.” The same expression is used in connection with the 
pledge given to David concerning his dynasty: “who keeps the gracious cove¬ 
nant (hbryt whhsd) . . . which you kept to David your servant . . . what you 
promised to him: your line on the throne of Israel shall never end” (1 Kgs 8:23- 
25; cf 3:6). Such pledges were given by Hittite and Assyrian kings to their loyal 
servants and are styled in a language similar to that of the verses just quoted. 
Thus we read, in a Hittite royal grant, “Middanamuwas was a man of grace to 
my father . . . and [King] Muwatalli was kindly disposed to him . . and 

gave him Hattusas. My grace (assul) was shown to him. I committed myself for 
the sons of Middanamuwas and you will keep it and so shall the sons of my 
majesty and the grandsons keep for the sons of Middanamuwas” (Goetze 1925, 
pp. 40-44). Similarly we read, in an Assyrian royal grant, 

I am Ashurbanipal . . . who does good (epis tabti) . . . who always 
responds graciously to those who serve him . . . and keep the royal 
command (ndsir amat sarrutisu) . . . PN a friend and beloved (bel tabti 
bel deqti) ... I took thought of his kindness and decreed his gift . . . 
anyone from the kings my sons ... do good and kindness (tabtu 
damiqtu) by them and their seed; they are friends and beloved (bel tabti 
bel damiqti) of the king. (Postgate 1969, nos. 9, 10, 11, pp. 27-34) 

Like the Hittite and Assyrian kings who, prompted by the kindness of their 
servants, commit themselves to do “good and kindness (tabtu damiqtu)” to the 
servants and their descendants, so YHWH commits himself to the Patriarchs 
and their offspring and to David and his descendants. This conception is re¬ 
flected in the pre-Deuteronomic sources in the form of “does kindness ( c sh 
hsd!)” (Exod 20:6 = Deut 5:6) and “keeps kindness (nsr hsd')" (Exod 34:7) to 
the future generations. These expressions too have their equivalents in the Ak¬ 
kadian language: epis tabti ‘does good’ (cf. above) and nasir tabti ‘keeps good’, in 
the context of keeping a promise. Similarly, the expression rb hsd w } mt ‘abun¬ 
dant in kindness and truth', which depicts God’s fidelity to his promise, has its 
antecedents in Akkadian Kittu tabuttu ‘truth and kindness’, attested in a letter 
from Ugarit (cf. Moran 1963a, p. 174) and denoting an alliance. The hendiadys 
hbryt whhsd also has its parallels in the covenantal terminology of the ancient 
Near East. The Aramaic treaty from Sefire is named “oath and kindness ( c dy > 
wtbt } )” (Fitzmyer 1967, 2.B2, p. 80) and as in Deut 7:9 it is God who estab- 
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lished “the oath and kindness” there. An identical phenomenon is found in 
Assyrian, ade tabtu, as well as in the Greek word filotes kai horkia ‘friendship 
and oath’ (Iliad 3.73, 94). See for all of this Weinfeld 1973a, pp. 190-96. 

for those who love him and keep his commandments. Compare Exod 20:6 
( = Deut 5:10). This refers to the Patriarchs and parallels the phrase in the 
above-quoted Assyrian grant, “who always responds graciously to those who 
serve him . . . and keep the royal command.” Like the Patriarchs, who are 
named “lovers” of God, so the recipients of the royal grants in Assyria are called 
“friends and beloved (bel tdbti bel deqti). ” 

to the thousandth generation. A variation of the word “thousandths” in the 
Decalogue, Exod 20:6 (= Deut. 5:10). 

10. who repays them who hate him to their face to destroy them; he is never 
late with the one who hates him—he repays him to his face. This is a radical 
deviation from the original liturgical-hymnic formula on which the passage is 
based (Exod 20:5 = Deut 5:9; Exod 34:6-7; Num 14:18). The author of Deu¬ 
teronomy retains the first part of the hymnic formula, “keeping kindness to the 
thousandth generation,” but changes altogether the clause about punishing the 
next generations for the sins of their ancestors. He does not accept the view that 
God visits the fathers' sins upon their descendants but, on the contrary, requites 
the sinner personally. This suits the principle of individual responsibility re¬ 
flected in 24:16 (there applied to the human court) and with the line taken by 
the contemporaneous prophets (Jer 31:28; Ezek 18:2); see above, in the Note to 
5:9. The polemic with the view of communal responsibility comes to expression 
in the words of Job 21:19, “Does God reserve his (the wicked’s) punishment for 
his offspring? [for the question mark, cf. Tur-Sinai 1957, ad loc.]. Let him repay 
it to him that he may feel it.” 

In later post-Exilic times the praying congregation preserved both the old 
formula, which expresses communal responsibility, and the Deuteronomic for¬ 
mula, which propounds sheer individual responsibility, as for example in the 
inserted prayer in Jer 32:17-23 (see Rudolph 1958, ad loc.; and see Weinfeld 
1972a, pp. 39-40). Here we read on the one hand, “shows kindness to the 
thousandth generation and repays [mesallem; cf. Deut 7:10] the sins of the 
fathers to the children after them” (v 18), and on the other, “O great and 
mighty God . . . whose eyes observe all the ways of men, so as to give every 
man according to his ways and with the fruits of his deeds” (v 19), which suits 
the Deuteronomic doctrine as well as Jeremiah’s view (cf. the identical phrase in 
Jer 17:10 and 31:28). Thus a contradiction is revealed of which the compiler was 
unaware. 

11. Therefore, observe the commandments, the laws, and the judgments. 
These are the practical conclusions of the sermonizing passage, which corre¬ 
sponds to 6:1. For such conclusions, compare 4:40, which, like 7:11, follows a 
declaration that opens with wyd ( t ‘know therefore’ (4:39). Compare the conclu- 
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sion of the sermon in 1 Kgs 8:61, which comes after the monotheistic declara¬ 
tion there (v 60); and see above. 

It seems that such conclusions were inserted by late editors who divided the 
Deuteronomic material for the liturgical recital, irrespective of the inner struc¬ 
ture of the material. Thus chaps. 6-8 were divided into two: 6:1-7:11, which 
opens with “the command, the laws and judgments” and ends with the same; 
and 7:12-8:20, which opens with the reward for obeying the law ( ( qb tsmSvn) 
and concludes with the punishment for not obeying the law ( c qb P tsmSvn). 
Compare Hoffmann 1913. This division ignores the literary integrity of chap. 7; 
see the Comment below. 

12-15. These verses describe the reward or blessing for obedience to the law; 
they are dependent on Exod 23:25-27; see the Comment below. 

12. Because you obey these judgments. Compare the opposite at the end of 
chap. 8: “because you would not hearken to YHWH your God” (v 20); see the 
Note to v 11 For such phrases, which precede blessings or (if negative) curses, 
compare Exod 15:26; 23:22; Lev 26:14; Deut 11:12, 28:1, 15. 

YHWH your God will keep for you the covenant. “Keep for (smr l . . 
like “remember for (zkr l . . J” in connection with a pledge, means keep/ 
remember on account of somebody; cf. Weinfeld 1970-72, pp. 187-88. 

the gracious covenant that he made on oath. The covenant was based on oath 
(cf. Gen 21:21-22; 26:28; Deut 29:13; 2 Kgs 11:4, Ezek 16:8; 17:13), and the 
terms “covenant and oath” became a hendiadys in the Bible (bryt w’lh: Gen 
26:28; Deut 29:11, 13, 20; Ezek 17:18) and in Mesopotamia (riksu u mamitu), as 
well as in Greece (horkos kai syntheke); cf. Weinfeld 1975b. 

13. He will love you. See the Note to v 8. 

and bless you and multiply you. Compare the promises to Abraham (Gen 
22:17; 26:3-4, 24). Blessing means bestowing the power of fecundity and multi¬ 
plication; cf. Gen 1:22, 28; 9:1-2; 28:3; 35:9-11; 48:3-4, and see Westermann 
1974, pp. 192-94. 

he will bless the fruit of your womb and the fruit of your soil . . . increase of 
your herd. . . . Compare the blessings and curses in 28:4, 11, 18, “the fruit of 
your womb, the fruit of your soil, and the fruit of your cattle.” Similar curses 
and blessings occur in the oaths of the Greek amphictyonic leagues. 

Thus in the oath taken by the members of the Greek amphictyony against 
Cirrha, which abrogated the sanctioned rules of the amphictyony, we find the 
clause “if anyone—whether city, man, or tribe [cf. Deut 29:13]—abrogates this 
oath . . . their soil will not bear fruit, their wives will not give birth . . . their 
livestock will not foal” (Aeschines, Against Ctesiphon 111). Similarly, in the 
Greeks’ oath at Plateia before the war against the Barbarians ($7): “if I observe 
what is written in the covenant, then my city will be free of disease . . . my 
land will bear fruit . . . the women will give birth . . . and the cattle will give 
birth” (cf. Siewert 1972, p. 98). The latter is even closer to Deut 7:13-15 
because it has not only blessings concerning fecundity of soil, women, and cattle 
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but also blessings concerning health, as in Deut 7:15: “YHWH will remove 
from you all sickness.” It also is to be compared with Exod 23:25-26, on which 
Deut 7 is dependent. There we read, “I shall remove illness from your midst, 
none will miscarry or go barren in your land.” This genre of blessings and curses 
apparently has its origin in the tribal federation of the period of Judges; hence 
the similarity to the blessings and curses of the amphictyonic league in ancient 
Greece (for other similarities, see Weinfeld 1983d, pp. 79-84). 

grain, wine, and oil. These terms, often used in Deuteronomy for the chief 
products of the land of Israel (11:14; 12:17; 14:23; 18:4; 28:51), are also marked 
in Hosea as YHWH’s gifts to Israel (2:10, 24); cf. also Num 18:12; Jer 31:12; 
Joel 1:10; 2:19; Hag 1:11. In other sources we find the pair “grain and wine 
(dgn, tyrs),” cf. Gen 27:28, 37; Deut 33:28; Hos 2:11; 7:14; etc. Both dgn and 
tyrs are originally associated with divine names. Dagan is a well-attested deity in 
Syria (Ebla) and in Mesopotamia. In Ugaritic literature Baal is named the son of 
Dagan, and in the Phoenician history of Philo of Byblos we read that Kronos (= 
El) was the father of Dagan, the discoverer of grain and the plow. Dagon—as 
pronounced in Phoenician, with o—was also known as the god of the Philistines 
(Judg 11:23; 1 Sam 5:1-17; see Cassuto 1954, 2.623-24). Trt (= Tyrws) is also 
attested in a god list from Ugarit (Ugaritica 5.3, no. 14A:9; cf. Astour 1966, p. 
284). 

The pair dgn and tyrws corresponds to deified grain ( d Asnan) and deified 
beer ( d Siras) in Mesopotamia (cf., e.g., Ludlul bel nemeqi, 2.88-89, BWL, p. 
44). 

the increase (sgr) of your herd and the lambing (astarot) of your flock. Like 
the pair “grain and wine” (Dagan and Tiros), so also the herd (cattle) and the 
flock (sheep) are associated with names of divine nature. Sgr is attested as a deity 
in a sacrificial list from Ugarit (Ugaritica 5.3, 9, RS 9, see Astour 1966, p, 281) 
and in the inscription from Deir- c Alla we find sgr and c str as a divine pair (cf. 
especially Weippert 1982, pp. 100-101). 

Istar/ c astoret, as the goddess of fecundity, was in charge of calving and 
lambing; compare the dictum in Babylonian wisdom literature, “Bow down to 
Istar, the goddess of your city that she may grant you offspring, take thought of 
your livestock . . . the planting” (BWL, p. 108:13-14). In Israel the phrases 
sgr, c strt are frozen poetic expressions devoid of any polytheistic meaning. 

Interestingly, the sequence of grain, wine, cattle, and sheep in the context of 
divine blessing is found in the Phoenician Azitawadda’s inscription from 
Karatepe: “let Baal bless Azitawadda . . . grain, wine, cattle, and sheep (sb c , 
trs, } lpm, s y n)” (KA1 26 A.3 7, 9); for the pair sb c tyrs instead of dgn tyrs, cf. Prov 
3:10; and see the discussion of Avishur 1975, pp. 13-14. 

14. You shall be blessed above all other peoples. Compare 15:6; 26:19; 
28:12-13. 

there shall he no sterile male or female. Cf. Exod 23:26, “no woman in your 
land shall miscarry or be barren.” 
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15. YHWH will remove from you all sickness. Compare Exod 23:25, “1 will 
remove sickness from your midst.” 

all the evil diseases of Egypt, about which you know, he will not bring upon 
you. Compare Exod 15:26, ‘‘all the disease which I brought (smty) upon the 
Egyptians I shall not put upon you for 1 am YHWH your healer”; see also 28:27 
(shyn msrym) and 60 (mdwy msrym), an allusion to the plagues of Egyptians in 
the Exodus stories. It may also refer to the ailments common in Egypt; cf. Pliny, 
Natural History 26.1, 5: Aegypti peculiare malum. 

but he will put them upon all your enemies. Compare 30:7, “YHWH your 
God will put all those curses upon the enemies and foes who persecuted you.” 

16. You shall devour all the peoples whom YHWH your God delivers to you. 
This brings us back to the main topic of the chapter: the destruction of the 
Canaanites. The first part of the verse is a kind of transition from the promises 
in vv 12-15 to the command in 16b. Verse 16a sounds indeed like a promise, 
though factually it has the meaning of an injunction. “Devour” here joins other 
verbs of destruction like hhrm (v 2), h } bd (vv 20, 24), klh (v 22), and hsmd 
(v 24). 

You shall show them no pity. Compare 13:9; 19:13, 21; 25:12; see also Gen 
45:20; Isa 13:18; and it is common in Ezekiel. It has the same meaning as P 
thnm in v 2. 

You shall not serve their gods, for that would be a snare to you. See v 25 and 
compare Exod 23:33; 34:12; Judg 2:3b. 

17-19. A military oration characteristic of the Deuteronomic school; see the 
Comment below. 

17. should you say in your heart . . . remember. ... A rhetorical device, 
which comes to uproot fear by recalling God’s omnipotence. The same stylistics 
are used in the case of the opposite situation, when feelings of arrogance and 
self-confidence might occur: “and you say to yourselves, “My own power . . . 
[has] won this wealth. . . . Remember (wzkrt) that it is YHWH who gives you 
the power” (8:17-18); “do not say in your heart . . . YHWH has enabled me 
to occupy this land because of my virtues . . . remember (zkr) do not forget ( } l 
tskh) how you provoked” (Deut 9:5-7). The same pattern of mind appears in 
6:10-12, where the danger is contemplated that wealth might cause the forget¬ 
ting of YHWH. On these passages and their common stylistic structure, see 
Garcia-Lopez 1978, pp. 3-19. 

These nations are more numerous than we; how can we dispossess them. This 
refers to the beginning of the chapter: “he dislodges many nations . . . seven 
nations more numerous and mightier (rbym w c smym) than you”; cf. also 9:1. See 
Lopez 1978, pp. 6-7. 

18. Do not fear them. This is a formula prevalent in the war oracles in Israel 
(compare 20:1-4) and in the ancient Near East. See Weippert 1981; and cf. the 
Note to 1:21 and the Comment below. 
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19. prodigious acts that you saw. Compare 29:2; see the Note to 4:34, and 
for the phrase “that you saw,” see 4:9. 

signs and portents. See the Note to 4:34. 

mighty hand and outstretched arm. See the Note to 4:34. 

20. YHWH your God will also send the hornet against them. Compare Exod 
23 28 and Josh 24:12, as well as the warning of Isaiah: “On that day YHWH 
will whistle to the flies from the distant streams of Egypt and to the bees in the 
land of Assyria and they shall come and alight in the rugged wadis and in the 
clefts of the rocks and in all the thornbrakes, and in all the watering places” 
(7:18-19). The insects here serve as metaphors for invading armies, cf. Deut 
1:44; Ps 118:12. Some commentators see also “the hornet” as a metaphor for a 
horror and panic or for plagues and pests (Ibn Ezra, Saadia, and modern authors 
and translators). It should not be excluded, however, that the image goes back to 
the use of insects as warfare agents, as attested in various ancient sources (see, 
e.g., Beck 1937 and, recently, Neufeld 1980). 

until those who are left in hiding perish before you. The unhidden enemy will 
be destroyed by the Israelites themselves; see the Comment below. This is 
made clear by the opening of the sentence, “and also (wgm) the hornet.” In 
Exod 23:28 the enemy as such (the Canaanites, the Hivites, and the Hittites) 
will be driven out by the hornet, not only the hidden ones. 

21. You shall have no dread of them. The verb c rs ‘dread’ occurs as a pair 
with yr 3 in Deuteronomy (1:29; 20:3; 31:6) and in Isa 8:12, 13. There the pair 
was split: v 18, yr 3 ; v 21, c rs. 

your God is in your midst. Compare 6:15 and the Note thereto. 

great and awesome. Compare 10:17, but there with the addition of hgbwr 
‘the mighty’. In other instances we find this pair of expressions referring to the 
wilderness (1:9; 8:15) and to God’s deeds at the Exodus (10:21; cf. 2 Sam 7:23). 

22. YHWH your God will dislodge. Compare v 1. 

little by little. Compare Exod 23:30. 

you may not put an end to them quickly , lest the wild beasts multiply to your 
hurt. Compare Exod 23:29, “I will not drive them out before you in a single year 
lest the land become desolate and the wild beasts multiply.” The dependence on 
older sources creates a certain contradiction with the view of Deuteronomy 
proper: “you will dispossess and destroy them quickly (mhr)” (9:3). Compare 
the inconsistency in the description of the conquest in the editorial framework 
of the book of Joshua: in Josh 10:42, “all these kings and their land Joshua 
conquered at once (p c m 3 ht)," while in Josh 11:18, “over a long period [literally, 
many days] Joshua waged war with those kings.” (For a discrepancy concerning 
the stay in Kadesh over a long period [literally, many days], cf. the Notes to 
1:46 and 2:1.) For an inconsistency concerning the size of the people, because of 
the dependence on old sources, cf. the Note to v 7. Rashbam explains the 
discrepancy between 7:22 and 9:3 in the following manner: 7:22 refers to the 
inability to exterminate the enemy quickly, whereas 9:3 refers to a speedy vic- 
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tory in war (see the commentary of Rashbam [Rosin 1881] to Deut 9:3). Never¬ 
theless, there is a possibility that mhr in 9:3 is to be understood not as “quickly” 
but as “easily” (see the Note there), and there is then no contradiction between 
7:22 and 9:3. 

23. YHWH your God will deliver them to you, throwing them into great 
panic until they are wiped out. Exodus 23:27 has, “1 will send forth my terror 
before you and will throw into panic all the people among whom you shall come 
and 1 will make them turn back.” On the differences between the two sources 
see the Comment below. 

24. no man shall stand up to you. Compare 11:25 and Josh 10:8; 21:42; 23:9 
(in the last three instances with the verb c md instead of htysb). 

until you have wiped them out. Compare the end of the previous verse: 
“until they are wiped out.” In the parallel passages of Exod 23 the result is 
expulsion (grs) and not extermination; see the Comment below. 

25-26. This passage brings us back to the beginning of the chapter (vv 2-6), 
where the Israelites are warned not to engage in idolatrous practices because 
they are a holy people. Here they are warned not to be tempted by graven 
images and the gold and silver on them, lest they contract the herem, which is 
abomination and the opposite of holy. 

25. You shall burn the images of their gods with fire. This clause 25a is styled 
in the plural, while the surrounding verses are all in the singular. This stylistic 
digression is the result of the author’s reference to a standard, fixed formula— 
actually a quotation—as found in v 6b; see my observations in the introduction 
Section 7. 

The commandment about burning the images is attested only in the Deuter- 
onomic law, and in accordance with that law the Chronicler corrected the 
historical data of 2 Sam 5:21. In 2 Sam 5:21 we read that David carried away 
the idols of the Philistines, while 2 Chr 14:12 has instead that David ordered 
the images to be burned with fire, which conforms verbally to the command 
here. 

you shall not covet the silver and gold on them. The images were made of 
wood plated with gold or silver. 

because it is an abomination to YHWH your God. The expression “abomi¬ 
nation to YHWH (tw c bt YHWH)” appears only in two books of the Bible: in 
the book of Deuteronomy (7:25; 12:31; 17:1; 18:12; 22:5; 23:19; 24:4; 25:16) 
and in the book of Proverbs (3:32; 11:1; 10:20; 12:22; 15:8, 9, 26; 16:5; 17:15; 
20:10, 23). A close analysis of the laws and dicta to which the rationale “abomi¬ 
nation of YHWH” is appended shows that their common denominator is hypo¬ 
critical attitude and false pretension. Hypocrisy and false pretension may appear 
in the social sphere—dealing perversely with one’s fellow, man or woman (Deut 
24:4; 25:16; Prov 3:32; 11:1, 20; 12:22; 20:10, 23)—and in the cultic sphere— 
dealing perversely with God, as, for example, sacrificing to him and provoking 
him at the same time (Prov 15:8; Deut 17:1; 18:9-11; 23:19; etc ). In the 
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present case, the tolerance of idols in Israel is an abomination to YHWH be¬ 
cause it misrepresents the true nature of the God of Israel. Identical expressions 
appear in the Egyptian Wisdom of Amenemope, “an abomination to the god 
Re,” and there also it occurs in the context of hypocrisy (falsification of weights 
and measures); see Weinfeld 1972a, pp. 267-69. 

26. or you will be under ban like it. Compare Josh 6:18, “but you must 
beware of that which is under ban lest you covet [= LXX, cf. 7:21] and take 
anything which is under ban, you will cause the camp of Israel to be under ban 
and you will bring calamity upon it.” 

you shall make it detestable and abominable. The Deuteronomic movement 
developed a whole series of derogatory expressions for idolatry: sqs ‘destestable’, 
tw c bh 'abomination’, glwlym ‘fetishes', hbl/thw ‘vanity, nothingness’; Cf. Wein¬ 
feld 1972a, pp. 323-24. Idols as “detestable things (sqwsym)” are alluded to in 
Hos 9:10, and the term was adopted by the Deuteronomic school (cf. Deut 
29:16; 1 Kgs 11:5, 7; 2 Kgs 23:13, 24) and is attested in Jeremianic poetry (4:1; 
13:27; 16:18) and prose (7:30; 32:34). In the priestly code the term sqs refers to 
forbidden and unclean animals (Lev 7:21; 11:10-13, 20, 23, 41, 42); compare 
Ezek 8:10 and Isa 66:17. 

Compare the dictum in rabbinic literature: “whence that one is commanded 
to refer to idolatry with a nickname,” it says, ll (saqqes tesaqqsenu) you shall 
make it detestable” (Deut 7:26; b. c Abod. Zar. 56a, sipre Deut. 61 [Finkelstein 
1969, p. 127]; t. c Abod. Zar. 6:4 [Zuckermandl 1963, p. 469]; etc.). 

COMMENT 

Just as the former chapter, with the “catechistic” passages (6:4-9, 20-25) 
and the reference to the conquest of the land (6:10-15), draws from the Gilgal 
tradition reflected in Exod 13 and Josh 4 (see the Comment to 6:4-25), so 
chap. 7 draws from the Gilgal tradition as represented in Exod 23:20-33 and 
Judg 2:1-4. The latter ascribes the warnings against alliance with the Canaan- 
ites to the angel coming from Gilgal, while the former source, which deals with 
the entrance into Canaan and contains commandments against making a cove¬ 
nant with the Canaanites and worshiping their gods, refers to the angel who 
brings the people into the land and warns them (Exod 23:20-23). 

Gilgal is indeed dominant in the Israelite tradition about the first contacts 
with the Canaanites. It is considered the pivotal point (Haftpunkt) of Joshua’s 
conquest campaigns (Josh 3-5; 9:6; 10:6, 15, 43; 14:6; Judg 2:1; Mic 6:5; cf. Alt 
1968) and was rightly seen as the scene of the crystallization of Israel’s national 
ethos and culture (see Otto 1975). According to Josh 5 the newborn Israelites 
were circumcised in Gilgal, and the Passover was celebrated there for the first 
time after the entrance into the land (Josh 5:2-12). The monuments erected in 
Gilgal served to educate the children (4:6-7, 21-24) just as the Passover did 
(Exod 12:25-27; 13:8). The angel of YHWH who was to lead the Israelites into 
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the land (Exod 23:20; 33:2; Num 20:16) stayed with the Israelites in Gilgal 
(judg 2:1) and from there went to Jericho to assist Joshua in his military cam¬ 
paigns (Josh 5:13-15). As the one who was to bring the Israelites into the land 
and to expel before them the Canaanites (Exod 23:20; 33:2; Judg 2:3) the angel 
instructed the people not to make alliances with the Canaanites and not to 
worship their gods (Exod 23:21, 26, 32-33; cf. Judg 2:2-3), and furthermore he 
warned them against letting the Canaanites dwell in the land (Exod 23:33). 
This antagonistic policy regarding the Canaanites was apparently crystallized in 
the Gilgal sanctuary during the time of Saul, when Gilgal became the most 
important shrine (1 Sam 11:14-1 5; 13:8; 15:12, 21, 33). It was Saul who took a 
hard line vis a vis the native inhabitants of Canaan, as may be learned from the 
episode about the Gibeonites in 2 Sam 21:1-6 and especially from v 2, where it 
says that because of his zeal for the Israelites, Saul wanted to destroy the Gibe¬ 
onites, a remnant of the Amorite stock. Indeed, the story about the covenant 
with the Gibeonites in Gilgal (Josh 9:3ff.) revolves around the alleged illegiti¬ 
mate conclusion of a covenant with the inhabitants of the land (vv 6-7, 15-16), 
which is prohibited in the laws of Exod 23:32; 34:12, 15; cf. Judg 2:2. The ban 
of Jericho in Josh 6:17-18, which is echoed in Deut 7:25-26 (see the Note 
above) fits perfectly with the time of Saul and seems to have originated in 
Gilgal. Thus the formulation of the ban (herem) in Josh 6:21, banning “man 
and woman, young and old, ox and sheep and ass" is congruent with the formu¬ 
lation of Saul’s ban of the city of Nob in 1 Sam 22:19: “man and woman, child 
and infant, ox and ass and sheep.’’ To the same type of herem belongs the ban of 
Amalek by Saul, which culminates in Gilgal (1 Sam 15:33) and about which it is 
said that the herem is to encompass “man and woman, child and infant, ox and 
sheep, camel and ass” (1 Sam 15:3). 

It seems indeed that the first stories about the national conquest of the land 
by the Israelites were formed during the time of Saul in Gilgal. The main scene 
of conquest in Josh 2-10 takes place in the area of Benjamin, the tribe of Saul 
(cf. Gilgal [chaps. 3-5]; Jericho [chap. 6]; Ai [chaps. 7-8]; Gibeon [chap. 9]; 
Beth Horon as far as Ayalon [chap. 10]), and it was King Saul who claimed the 
land for the Israelites in opposition to the claims of the Philistines over the land. 
The period of Saul is most appropriate for the crystallization of an anti-Canaan- 
ite ideology, in contrast to the Davidic-Solomonic era, when some sort of con- 
cilliation with the autochthonous nations took place. Note David’s response to 
the Gibeonites in 2 Sam 21:3, 7f., and see 1 Kgs 9:20 (cf. recently Abramsky 
1985). 

The Gilgal attitude about the Canaanites is expressed by specific idioms as 
they occur in Exod 23:20-33; 34:11-16; Deut 7; Judg 2:1-3; and Josh 9. These 
idioms are 

1. not to cut a covenant (krt bryt) with the Canaanites (Exod 23.33; 34:12, 
15; Deut 7:2; Josh 9:6-7; Judg 2:2); 

2. not to let them dwell in the midst of the Israelites (Exod 23:33: Pysbw 
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b 3 rsk; cf. ysb bqrb about the Canaanites dwelling amidst the Israelites in 
Josh 9:7, 16; 16:10; Judg 1:25, 30); 

3. not to intermarry with them (Exod 34:15-16; Deut 7:3; cf. Gen 
34:9); 

4. to break their altars, pillars, etc. (Exod 23:24b; 34:13; Deut 7:5, Judg 
2:2); and 

5. not to worship their gods (Exod 23:24a, 34:14; Deut 7:4; cf. 12:2-4). 

The Deuteronomic author of Deut 7 is dependent on the Gilgal tradition of 
Exod 23, but he reworked it in accordance with his particular tendency. He 
adopted the motifs mentioned above—except motif number 3, which he took 
from Exod 34:15-16, see below—elaborated the blessings of Exod 23:25-26 
(Deut 7:13-15), and enlarged the section about the conquest of the land (Exod 
23:27-30) by adding a military oration in Deut 7:17-19 and some national 
patriotic notions (vv 23-24; see the Notes). He omitted completely, however, 
the passage about the angel that appears in Exod 23:20-23; 33:2-3 and Judg 
2:1-4. Like Hosea’s criticism of the angel of Bethel (12:4-5), Deuteronomy 
rejects the view of angels as mediators (see the Note to 4:37) and denies the 
role of the angel at the Exodus (cf. Num 20:15-16) and at the conquest (see 
recently Weinfeld 1985c, p. 84), which suits the tendency to demythologization 
in the book of Deuteronomy. Just as Deuteronomy 6:4-25, which is dependent 
on the Gilgal tradition of Exod 13, dissociated the education of children from 
the Passover ritual to which it was originally connected, so the author of Deut 7 
dissociated the role of the angel from the conquest tradition rooted in the Gilgal 
tradition of Exod 23. The apotropaic rites of the old Passover as well as the 
angelology connected with the Exodus and the conquest were not in line with 
the ideology of the Deuteronomic author, so he wrote them off. As indicated, 
the author of Deut 7 is also dependent on Exod 34:11-17, which comes espe¬ 
cially to expression in the interdiction of intermarrying with the Canaanites (cf. 
Deut 7:3-4 with Exod 34:16). It seems, however, that this tradition is not of 
Gilgalite but of Shechemite origin. The prohibition of intermarriage that occurs 
in Exod 34:16 and is missing in Exod 23 is central in the Shechemite story of 
Gen 34, and the prohibition in Deut 7:3 actually overlaps the formulas in Gen 
34:9, 16, 21 (hthtnw } tnw bntykm ttnw Inw w } t bntynw tqhw Ikm). By contrast, 
the command of not letting the Canaanites dwell amid the Israelites, which 
occurs in Exod 23, is missing in Exod 34. In fact, the interdiction of letting the 
Canaanites dwell in the land makes the command of intermarriage superfluous, 
because the fulfillment of the command means that Canaanite women are not 
available for marriage. This may explain why Exod 23, which follows the rigid 
Gilgalite tradition regarding the Canaanites, does not resort to the prohibition 
of intermarriage, while the more lenient Shechemite tradition—Shechem had a 
mixed population, cf. Judg 9—warns against intermarriage. Deut 7, however, 
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combines both traditions. That Exod 34:11-17 has a Shechemite element may 
be learned from the fact that it contains a clause about the “zealous god” pel 
ganna > ), which also occurs in the Shechemite covenant in Josh 24:19. 

Structure of Chapter 7 

Deuteronomy 7 is a coherent chapter (see Lohfink 1963, pp. 167-88), basi¬ 
cally built upon Exod 23:20-33, except that the passage about the angel in vv 
20-23a was left out of Deuteronomy for ideological reasons (see above). Other¬ 
wise there is a thematic and verbal overlap between these two chapters: 

1. Exodus 23:20-33 and Deut 7 both open and close with the warnings 
against an alliance with the Canaanites and their gods, and there are close 
parallels between the prologues (Deut 7:1-5 1 Exod 23:23a3-24) and the epi¬ 
logues of these two pericopes (Deut 7:25-26 | Exod 23:32-33). 


Exod 23 


and brings you to the [land] of 
the Amorites . . . and 
Canaanites and I annihilate 
them, (v 23) 

I will deliver the inhabitants of 
the land unto your power and 
you will drive them (wgrstmw) 
out before you. You shall make 
no covenant with them (P tkrt 
Ihm hryt) and their gods. They 
shall not remain in your land, (vv 

32-33) 

You shall not bow down to their 
gods . . . but shall destroy them 
and smash their pillars (sbr msbt) 
(vv 23-24) lest they cause you to 
sin against me; for you will serve 
their gods—and it will prove a 
snare for you (Imwqs). (vv 32-33) 


Deut 7 


and he dislodges . . . the . . . 
Amorites, Canaanites . . . and 
YHWH your God delivers them 
to you, and you defeat them, you 
must doom them to destruction 
(hhrm thrym 'tm). You shall grant 
them no terms (P tkrt Ihm bryt) 
and you shall not spare them 
[give them no quarter = fPSJ. (vv 
1 - 2 ) 

you shall tear down their altars, 
smash their pillars (sbr msbt) 

. . . burn their images in fire. 

(v 5) 

You shall not serve their gods, for 
that would be a snare (mwqs) to 
you. (v 16) 

You shall burn the images of 
their gods with fire; you shall not 
covet the silver and gold on them 
. . . lest you be ensnared thereby 
(twqs bw) ... for it is under 
ban. (vv 25-26) 
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Just as Exod 23:20-33 opens and closes with the injunctions not to worship 
the Canaanite gods and their cultic objects (vv 24, 33) so does Deut 7 (vv 4-5, 
25-26). In Deut 7 the phrase “you shall burn the images with fire,” which is 
peculiar to the Deuteronomic view (cf. 12:3; 2 Kgs 19:18), forms a kind of 
inclusio for the whole sermon (vv 5, 25). 

2. The blessings that appear in Exod 23:25-26 following the fulfillment of 
the commands occur also in Deut 7, albeit in a more elaborate form (see the 
Notes): 


Exod 23 


Deut 7 


You shall serve YHWH your God 
and he will bless your bread and 
your water. I will remove sickness 
from your midst. No woman in 
your land shall miscarry or be 
barren, (vv 25-26) 


Because you obey these 
judgments . . YHWH . . . 
will love you and bless you . . . 
bless . . . the fruit of your soil. 

. . . there shall be no sterile 
male or female among you or 
among your livestock. YHWH 
will remove from you all sickness. 
(vv 12-15) 


3. The victory over the Canaanite enemies is also paralleled in both sources: 


Exod 23 


Deut 7 


I will send forth my terror before 
you and I will throw into panic 
(whmty) all the people . . . and 
make them turn back. I will send 
the “hornet” (s/h) ahead of you 
and it shall drive out before you 
the Hivites. (vv 27-28) 

I will not drive them out before 
you in a single year, lest the land 
become desolate and the wild 
beasts multiply, I will drive them 


YHWH your God will deliver 
them to you, throwing them into 
great panic (whmm mhwmh) until 
they are wiped out. (v 23) 

YHWH your God will also send 
the hornet (sr ( h) against them. 

(v 20) 

YHWH your God will dislodge 
these peoples before you little by 
little; you may not put an end to 
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out before you little by little, (vv them quickly, lest the wild beasts 
29-30) multiply, (v 22) 


The only passages in Deuteronomy that do not find their parallels in Exod 
23 are vv 6-11 and vv 17-19. These are indeed expressly Deuteronomic 
sections, from the point of view of both contents and style. Verses 6-11 speak 
about the holy chosen people on the one hand, and the God “who keeps his 
gracious covenant (hbryt whhsd)” on the other, themes rooted in the Decalogue 
tradition that is so prominent in the Deuteronomic paraenesis. For the election 
motif in connection with the Decalogue tradition, cf. Exod 19:5-6, and for the 
“keeping of grace” cf. Exod 20:6 (= Deut 5:10). In fact, the formula 
concerning the “impassioned God (’el qanna’),” which opens the credal 
declaration of the second commandment of the Decalogue (Exod 20:5-6 = 
Deut 5:9-10), is reflected in Deut 7:4b, “YHWH’s anger [will] blaze forth 
against you and he will destroy you quickly.” This idiosyncrasy (hrh ’p . . . 
hsmyd) actually appears as a definition of the impassioned God (’el qanna’) in 
Deut 6:14-15, a passage influenced by the Decalogue (see the Comment there). 
It seems therefore that vv 4-5, which speak about idolatry (cf. psl in v 5b and in 
Exod 20:4 = Deut 5:7) and God’s anger, triggered the whole passage of Deut 
7:6-10, which amounts to a commentary on the Decalogue (see the Notes, 
especially to vv 9-10). 

Verses 17-19 are a kind of military oration characteristic of the 
Deuteronomic work; compare 1:29-33; 3:21-22; 9:1-6; 1 1:22-25; 31:1-6. 
These orations are punctuated by the encouraging formula “do not fear (’al 
tyr’),’’ which is known to us from Assyrian and Aramaic court prophecies. See, 
most recently, Weippert 1981, and for the military oration in the Deuteronomic 
literary creation, see Weinfeld 1972a, pp. 45-51. 

The Ban of the Canaanites 

The ban of the Canaanites, which is central in this chapter, is expressed here 
in the sharpest terms. The Canaanites are to be utterly exterminated. The verbs 
used for extermination not used in other Pentateuchal sources are hhrm ‘ban/ 
exterminate’ (v 3, cf. 20:17), ’kl ‘devour’ (v 16); klh ‘put an end to’ (v 22); hsmd 
‘wipe out’ (v 24); and h’bd ‘cause to perish’ (vv 20, 26). By contrast, the verbs 
used in tbe previous sources for the expulsion of the Canaanites, grs (Exod 
23:28, 29, 30, 31; 33:2; 34:11; Deut 33:27 [Song of Moses]; Josh 24:12, 18; Judg 
2:3; 6:9) or slh (Lev 18:24; 20:23), which is synonymous with grs (cf. Gen 3:23 
wyslhhw with v 24 wygrs and the term for divorce in Deut 24:1, 3 compared 
with Lev 21:7, 14; 22:13), are never used in Deuteronomy, in order to avoid 
misunderstandings. According to the Deuteronomic law (20:16-17) the Ca¬ 
naanites are to be exterminated and not expelled; therefore, verbs that render 
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“expulsion” are avoided consistently. When using old sources that have grs, the 
Deuteronomic author intentionally changes the verb into another in order to 
accommodate his own view. Thus, v 22, which is dependent on Exod 23:29-30, 
changes grs ‘expel’ to nsl ‘dislodge’ and klh ‘put an end’. 

Furthermore, whole clauses are paraphrased in order to accommodate the 
Deuteronomic view. Thus Exod 23:27, which stands behind Deut 7:23 and 
states, 

I will send forth my terror before you 

and will throw into panic (whmty) all the people . . . 

and make them turn back (Exod 23:27) 

is changed into 

YHWH . . . will deliver them to you, 

throwing them into great panic (mhmh) 

until they are wiped out ( ( ad hsmdm). (Deut 7:23) 

Instead of having the Canaanites “turned back (ntn c rp)” the Deuteronomic 
author has them “wiped out.” He adds, moreover, that nobody will be able to 
stand against the Israelites until he be destroyed by them (v 24). 

Similarly, in Exod 23:28 (cf. Josh 24:12), the hornet (hsr ( h) is sent by God to 
drive Israel’s enemy out of the land, whereas the Deuteronomic author when 
using this idea states that God will send the hornet to destroy the hidden 
survivors (nPrym wnstrym) of the enemy (7:20): the unhidden enemy will be—in 
his view—destroyed by the Israelites themselves. 

Indeed, in the ancient sources it is God who drives out the Canaanites 
(Exod 23:22, 27f.; 33:2; 34:11, Josh 24:12; Judg 2:3; 6:9; Amos 2:9; Pss 44:3; 
78:55; 80:9), while in the Deuteronomic sources exterminating the Canaanites 
is the task of the Israelites. Although it is done with the help of God (4:38; 6:19; 
7:1, 22; 8:20; 9:3, 5; 11:23; 12:29; 19:1; 31:3), the actual performance of the task 
is placed upon the Israelites (2:34; 3:3, 6; 7:2, 16, 24; 20:17-18; Josh 8:1-2, 26; 
10:28, 30, 32, 33, 35, 37, 39, 40; 1111, 14). In fact one can discern a develop¬ 
ment in the Pentateuchal tradition concerning the removal of the Canaanites 
from the land of Israel. In the JE source, it is God who “drives out (grs)” the 
Canaanites by means of an angel or the hornet (Exod 23:22, 27-28, 29, 30, 31 
[LXX]; 33:2; 34:11, 29). In the priestly source the Israelites are commanded “to 
dispossess (hwrys)” the inhabitants of the land (Num 33:52-55), whereas in the 
Deuteronomic source, the command is given “to exterminate (hhrym)” them 
(7:2, 16, 24; 20:17-18). It is true, even in the JE source the expulsion of the 
Canaanites is implied, as, for example, in Exod 23:33, “they shall not dwell in 
your land”; and compare Judg 2:1-3, which is a reaction against the sin of the 
tribes of Israel in not dispossessing the Canaanites from their midst (Judg 1:21, 
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22, 23, 30, 31, 33; and see Weinfeld 1968b). Nonetheless, there is no explicit 
command to eliminate them, in contrast to the priestly and the Deuteronomic 
sources (cf. C. H. W. Brekelmans, De Herem in het Oude Testament, 1959). 

The reason for the expulsion or extermination of the Canaanites is twofold. 
In the JE and in the Deuteronomic sources the reason is religious: “they shall 
not remain in your land lest they cause you to sin against me, for you will serve 
their gods and it will prove a snare to you” (Exod 23:33; cf. 34:12, 15-16); “you 
shall ban them . . . lest they teach you to do all the abhorrent things that they 
have done for their gods and you shall sin against YHWH your God” (Deut 
20:17-18). In the priestly sources the reason is political: “but if you do not 
dispossess the inhabitants of the land, those whom you allow to remain shall be 
stings in your eyes . . . and they shall harass you in the land which you live” 
(Num 33:55; cf. Josh 23:13, which is influenced by Num 33:55). 

In reality, the Canaanites were neither expelled nor exterminated, as may be 
learned from Judg 1:21-33 and 1 Kgs 9:20-21), so that the whole question was a 
theoretical one, especially raised by the Deuteronomic movement. The Deuter¬ 
onomic circle adopted the Gilgalite tradition of herem but expanded it and 
applied it theoretically to the whole population of the land of Canaan. The 
original herem referred to hostile cities and was implemented by means of votive 
proclamations (Josh 6:17; cf. Num 21:2-3; see also Judg 21:5), whereas Deuter¬ 
onomy conceived herem as an automatic decree that applied to the whole coun¬ 
try and its inhabitants. This sort of herem is not dependent on any vow or 
dedication, but is an a priori decree that belongs more to theory than to prac¬ 
tice. The rabbis indeed could not conceive the removal of the Canaanites in 
such a cruel, radical manner and circumvented plain Scripture by interpreting 
Joshua’s conquest as follows: “Joshua sent out three proclamations (prostagma) 
to the Canaanites: he who wishes to leave shall leave; he who wishes to make 
peace shall make peace; he who wishes to fight shall do so” (Lev. Rab. [Mar- 
galiot 1957, pp. 387-88; y. $eb. 6:5, 36c). This kind of option for the Canaan¬ 
ites stands in clear contradiction to the commandments of Deuteronomy in 7:2 
and 20:16-17 and actually reflects the tendency of Second Temple Judaism to 
depict the Israelite settlement according to the conquest procedures of the 
Maccabean period (1 Macc 13:43ff.) and in accordance with the prevalent views 
of the Israelite settlement as a perfectly legal process (see Weinfeld 1984a, 115- 
33). 


THE LESSONS FROM THE 
WANDERINGS IN THE DESERT (8:1-20) 


8 Wou shall faithfully observe all the commandments that I command you 
today, that you may live and increase and come in and possess the land that 
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YHWH swore to your fathers. 2 Remember the long way that YHWH your God 
led you in the wilderness these past forty years, in order to chastise you, to test 
you by hardships to know what was in your heart: whether you would keep his 
commandments or not. 3 He chastised you and made you hunger and fed you 
with the manna that neither you nor your fathers had ever known, in order to 
teach you that man does not live on bread alone, but lives on anything that 
YHWH decrees. 4 The clothes upon you did not wear out, nor did your feet 
swell these forty years. 5 Bear in mind that YHWH your God disciplines you just 
as a man disciplines his son. 6 Therefore, keep the commandments of YHWH 
your God to walk in his ways and to fear him. 

7 When YHWH your God brings you into a good land, a land with streams, 
springs, and deeps issuing from plain and hill; 8 a land of wheat and barley, vine, 
figs, and pomegranates, a land of olives bearing oil and of honey; 9 a land where 
you will never eat food in poverty, where you lack nothing; a land whose rocks 
are iron and from whose hills you can mine copper. 10 When you have eaten 
your fill, you shall bless YHWH your God for the good land that he has given 
you. 

11 Beware lest you forget YHWH your God so that you do not keep his 
commandments, his judgments, and his laws, which I command you today, 
12 lest when you have eaten your fill and have built fine houses to live in, 13 and 
your herds and flocks will multiply, and your silver and gold will be multiplied, 
and everything you own prospers, 14 beware lest your heart grow haughty and 
you forget YHWH your God—who freed you from the land of Egypt, from the 
house of slavery; 15 who led you through the great and terrible desert [with] 
flying serpents and scorpions, a parched land with no water in it, who brought 
forth water for you from the flinty rock; 16 who fed you in the wilderness with 
manna that your fathers had never known, in order to test you by hardships only 
to benefit you in the end— 17 and you say to yourselves, “My own power and the 
might of my own hand have won this wealth for me.” 18 Remember that it is 
YHWH your God who gives you the power to get wealth, in fulfillment of the 
covenant that he swore to your fathers, as at this day. 

19 If you do forget YHWH your God and follow other gods to serve them or 
bow down to them, 1 warn you this day that you shall certainly perish; 20 like the 
nations that YHWH destroys before you, so shall you perish because you would 
not hearken to YHWH your God. 

TEXTUAL NOTES 

8:2. these past forty years. Hebrew: zeh 3 arba c im sanah; cf. 4b and see GKC 
£I36d. The LXX omits it; it forms, however, with 4b an inclusio for the passage 
2-4. See Lohfink 1963, p. 190 n. 10. 

to know what was in your heart. Hebrew: ld c t y t } sr blbbk. The Samaritan 
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Pentateuch and certain Hebrew manuscripts omit the direct object marker 3 et; 
cf., however, 2 Sam 3:25 and 14:20, which have 3 et with kol 3 aser, as here. 

whether you would keep his commandments. The latter word is written 
mswtw (singular), but read (Qere) miswotaw in plural; cf. 7:9; 27:10. 

3. had ever known. MT: yad c un, a third-person plural perfect with the addi¬ 
tion of an anomalous nun. The form is found only here and in v 16 (same 
context as here), both before aleph in order to avoid hiatus; see GKC $44 el. 
The Samaritan Pentateuch reads the normal yad c u, both here and in v 16. 

that neither you nor your fathers had ever known. Literally, “that you did not 
know and that your fathers did not know.” Most LXX manuscripts omit “that 
you did not know.” But in v 16 below, where the MT lacks “that you did not 
know,” many LXX manuscripts add the phrase. 

4. your feet swell. MT: weragleka lo 3 baseqah, literally, “your foot did not 
swell.” The Samaritan and Syriac versions have the noun in the plural (“feet”) 
with the singular verb. 

5-10. These verses appear as a separate pericope in the Samaritan Penta¬ 
teuch (qissah) and in 4QDeut m (All Souls Deuteronomy Scroll, Cross 1965, pi. 
19, p. 20; cf. Stegemann 1967-69, pp. 222-23). It was apparently prepared for 
liturgical use, connected with the benediction after a meal that is mentioned in 
v 10 (see the Note to v 7, below). 

5. Verse 5 starts a parashah in the Samaritan Pentateuch as well as in the 
Qumran scroll 4QDeut n, mentioned above. 

in mind ( c m Ibbk). Cf. 15:9; Josh 14:7; 1 Kgs 8:18; 10:2; 1 Chr 22:7; 28:2; 2 
Chr 1:11; 24:4; 29:10. 

just as a man disciples. Samaritan, 4Q Dt' (Duncan 1989, Fig. 21) add kn 
(k 3 sr . . . kn), which seems authentic; cf. Weinfeld 1972, 134-36. 

6. in his ways, (bdrkyw). 4Q Dt' (Duncan 1989, Fig. 21) and LXX 1 : “in all 
his ways” (bkl drkyw). Cf. 10:12; 11:22; Jos 22:5 and LXX 19:9. In the Qumran 
scroll (4QDeut n (S. A. While 1990, 270) we read wl 3 hbh ‘and to love’ instead 
of Masoretic wlyr 3 h ‘and to fear’. Compare Deut 10:12; 11:13, 22; 19:9; 30:6, 
16, 20. 

7. This verse begins a new line in 4QDeut n, which may support the inter¬ 
pretation of ky here as “when” rather than “for.” See the Note to 8:7. 

a good land Samaritan, 4Q Dt f (White 1990, 167) and LXX have a plus: ‘(a 
good) and broad land ( 3 rs twbh wrhbh)'. Cf. also 4Q 387 11 (Newsom 1988, 64); 
the phrase 3 rs twbh wrhbh appears in MT Exod 3:8. In the Jewish blessing after 
the meals the mention of 3 rs twbh wrhbh is obligatory (B. Ber 48b), which may 
indicate that this blessing contains a pre-Masoretic element. 

8. vine. Samaritan LXX: gpn without waw. 

figs. Samaritan LXX, Qumran (4QDeut n): t 3 nh without waw. 

a land of olives bearing oil. Hebrew: 3 rs zytsmn (cf. 2 Kgs 18:32, 3 rs zytyshr). 
For olives bearing oil compare “vine bearing wine (gpn hyyn)” in Num 6:4 and 
Judg 13:14. 
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9. in poverty. Hebrew: miskenut, an abstract noun derived from the adjective 
misken ‘poor’, attested four times in Ecclesiastes (4:13; 9:15 [twice]; 9:16) but 
nowhere else in the Bible, misken is a loanword from Akkadian muskenu (de¬ 
rived from sukenu ‘to be subjugated’), a technical term used in the ancient Near 
East legal literature to refer to a person whose legal status is something between 
that of a slave and that of a full citizen, according to Speiser (OBS, pp. 332-43), 
a ward of the state. From this is derived the meaning “subject,” hence “pitiable, 
underprivileged” or “poor.” Similar meanings are attested in other Semitic lan¬ 
guages, including Arabic, whence are derived Spanish mesquino, Italian mes- 
chino, and French mesquin, which mean ‘mean, stingy’. 

where you lack nothing. The LXX, Syriac, and Qumran (4QDeut n): “and 
where you lack nothing (wV thsr). ” 

and from whose hills. Hebrew: wmhrryh y 4QDeut n (White 1990, 269), 5Q 
1, 2:4 (DJD 3.169): wmhryh. The MT fits more the hymnic style (cf. 33:15; 
Num 23:7; etc.). In the Samaritan Deut, 33:15 has hry instead of MT hrry. 

12. lest. Implicitly, this means “beware (v 11) . . . lest” you do all of the 
things mentioned in vv 12-17, which form one long dependent clause. 

and have built fine houses to live in. Hebrew: wysbt. The LXX has en autais 
and 5Q1, 2:6, DJD 3.171 (addition over the line): (wysbt) bm ‘and you will live 
in them. 'Compare Josh 24:13 of a similar context: wtsbw bhm ‘and you lived in 
them ’. 

13. will multiply. Hebrew: yrbyn instead of the regular yrbwn (like the Sa¬ 
maritan version). For such forms cf. Isa 17:12 (yhmywn); 21:12 (tb'ywn); 31:3 
(yklywn); Pss 78:44 (ystywn); 122:6 (yslyw); etc. See GKC $75u. 

1 5. [with] flying serpents and scorpions. Hebrew: nahas sarap w c aqrab, with¬ 
out preposition. These either stand in a genitive relationship to an implied 
repetition of the noun midbar ‘wilderness’, in other words, “who led you 
through the great and terrible wilderness, [a wilderness of] flying serpents and 
scorpions,” or they are “words of nearer definition standing in apposition” 
(GKC S128c). The LXX and Vg supply “in which are.” The Targumim add “a 
place ( y tr) of” (“place full of”). Compare the identical phrases in the Esarhad- 
don inscriptions (see the Note): “a place of (asar) serpents and scorpions.” The 
Hebrew for “flying serpents” is nhs srp. The Samaritan Pentateuch renders nhs 
srwp ‘fiery serpents’. Compare also the Samaritan version of Num 21:8: srwp 
instead of srp in the MT. 

16. had never known. See the Notes at v 3. 

17. blbbk: 5QDeut 1 2:9 (DJD 3.171) has in your (pi.) heart, blbbkm in the 
plural. 

18. in fulfillment of the covenant that he swore to your fathers. Samaritan, 
LXX, and Qumran (5QDeut 1 2:11, DJD 3.171—according to the space left 
there, see note of J. T. Milik on p. 170) read, after Tbtyk, “to Abraham, Isaac, 
and Jacob,” as in 9:5. 
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19. A new section (Petuhah) begins here in the MT, but not in the Samari¬ 
tan Pentateuch or in 5QDeut 1 2:11 (DJD 3.171). 

/ warn you this day. Hebrew: ha c idoti, literally, ‘call to witness’, which is 
expressed by the addition in the LXX “of heaven and earth,” as in the MT of 
4:26 and 30:19. It seems that 5QDeut 1, 2:12 had a text identical to that of the 
LXX (cf. Milik in DJD 3.170). 

20. that God destroys. The Samaritan Pentateuch has mPabbed (pi c el) in¬ 
stead of ma’abid (hiph ( il') in the MT. 

because. Hebrew: c eqeb. See the Note to 7:12. 

NOTES 

8:1. all the commandments. For the meaning of the term miswah see the 
Note to 5:28 and cf. 6:25; 11:8, 22; 15:5; 19:9; 27:1. The transition from 
singular in the first clause to plural in the rest of the opening verse is also 
characteristic of the closing sentences of this chapter; compare 19a3-b with 
19b—20. This change may allude to framing function of these verses, which 
indeed form a kind of inclusio for the chapter: promise at the beginning and 
threat at the end. 

that you may live and increase. For this pair of concepts, see 30:16 (whyyt 
wrbyt) in the singular. 

come in and possess the land. Compare 4:1, 5; 6:18 (in the singular); 7:1; etc. 
(see Weinfeld 1972a, p. 342 n. 2). The transition from the singular in the 
opening phrase, “all the commandments that I command you” to the plural in 
the continuance, ‘‘you shall observe,” etc., is also found in the parallel of 6:17 
(on the parallel, see the Comment), “Be sure [pi ] to keep the commandments 
. . as he has commanded you [sing.].” 

2. that YHWH your God led you in the wilderness these past forty years. 
Compare Amos 2:10, “I led you in the wilderness for forty years,” and 29:5. 

in order to chastise you. Compare vv 3, 16, in the sense of discipline, as in v 
5. And compare Ps 119:71, “How good it is for me to have been chastised 
( c uneti) so that 1 learn your rules” and v 75, “I know your judgments are just, 
you chastised me rightly (w’mwnh c nytny). ” 

to test you. Compare 6:16 and the Note there. 

to know what was in your heart: whether you would keep his commandments 
or not. Compare 13:3; judg 3:4; 2 Chr 32:31. The verse here is dependent on 
the manna episode in Exod 16:4, “That I may test them whether they will walk 
in my law or not.” The manna functioned as a test for Israel’s disposition 
regarding God (cf. the rebellious attitude in connection with the manna in Num 
21:5) and as a test for the obedience of God’s instructions. Compare Exod 
16:19-20, 26-29 for the violation of the divine commandments in connection 
with the gathering of the manna. 

3. He chastised you and made you hunger. The verb c nh, especially when 
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joined with rips ‘soul’, indicates fast and hunger; cf. Lev 16:29, 31; 23:27, 32; 
Num 29:7; Ps 35:13; Isa 58:3, 5; Ezra 8:21 (hithpael); Dan 10:12 (hithpael). 
Compare the noun t c nyt for ‘fast’ in Ezra 9:5 and in late Hebrew. 

and fed you with the manna that neither you nor your fathers had ever known. 
It was a food unknown before. Compare Exod 16:15, “for they did not know 
what it was,” but here dressed in rhetorical language typical of Deuteronomy; 
cf. also 13:7; 28:36, 64, and implying something never experienced before. 

in order to teach you that man does not live on bread alone, but lives on 
anything that YHWH decrees. Some commentators see here a juxtaposition of 
bread with manna: the manna is given by God, unlike bread, which is prepared 
by man, but this is hardly what is meant here. The manna, though coming from 
heaven, is called “bread” (see Exod 16:2, 4, 32; Ps 105:40; Neh 9:15) and is also 
prepared by man (cf. Exod 16:23). Like bread, the manna comes to satisfy the 
need of men. The author rather wants to convey the idea that the existence of 
man depends not on food alone but on God’s providence. A distinction should 
indeed be made between hyh b or hyh mn ‘living on’ (2 Kgs 4:1-7) and hyh % 
which means existing or depending on (cf. Gen 27:40). Man lives on food 
consumed by him but exists on whatever God decrees. It is not bread alone that 
ensures man’s existence, but God’s providence. This is the lesson gained by the 
phenomenon of the manna. God is able to guarantee the existence of man even 
when nature does not. All of this goes well with the idea of the whole chapter 
that man should not rely on his power and wealth but on God (cf. Perlitt 1981). 
This sentence explains in fact the concept of “testing” in the present context. 
By causing deprivation and lack of food, God tests man to see whether he really 
puts his trust in him. This is indeed the way the Rabbis understood the testing 
here. Rabbi Eleazar of Modi c in says, “Whoever has what to eat today and says: 
what shall I eat tomorrow? is deficient of faith, as it is written: in order that I 
may test him [Exod 16:4]’ ” (Mek. Mas. waYassa c y £2, p. 161). 

The same attitude is reflected in the story about the testing of Jesus by 
Satan. After Jesus fasts for forty days, Satan tests him to see whether he will be 
able to turn stones into bread. Jesus replies by quoting this verse (Matt 4:1-4; 
Luke 4:3-4). Thus the “testing” in Deut 8:2, 16 is understood as being initiated 
by Satan, who represents evil (compare the “testing” of Satan in Job, chaps. 1 
and 2). After this episode we find in the NT the episode about Satan’s testing of 
Jesus by enticing him to fall from the roof of the Temple, to which Jesus reacts 
with the quotation of Deut 6:16, “you shall not test YHWH your God” (Matt 
4:5-7; Luke 4:9-12). Associated with these two episodes is the third test con¬ 
cerning submission to Satan, which is rejected by Jesus, who relies on Deut 6:14 
(Matt 4:8-10; Luke 4:5-8; see above, in the Comment on 6:10-19). As indi¬ 
cated in the Comment below, Deut 8 actually corresponds to Deut 6:10-19, 
and the “testing” in these two pericopes is presented ambiguously: man testing 
God in chap. 8 and God testing man in 6:16. Provision of food in the desert is 
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the proper example for this. By asking for water in the desert, the people test 
God. Conversely, by giving manna God tests the endurance of the people. 

on anything that YHWH decrees. Literally, “on that which comes out from 
the mouth of YHWH,” meaning a decision that cannot be annulled. For this 
usage, ys> mpy X in the sense of ‘decree’, cf. Isa 45:3; 48:3; 55:11, “so is the 
word that comes out from my mouth ( : sr ys } mpy), it does not come back to me 
unfulfilled.’’ The phrase here has some affinities to the Egyptian phrase in the 
Harris papyrus 44.6, “one lives from what comes out of his [God’s] mouth” (cf. 
Brunner 1958, p. 428) but, as indicated, it is not limited to food but to the 
dependence of man’s destiny on God’s will. 

4. The clothes upon you did not wear out. See 29:4; Neh 9:21; and compare 
in the Gilgamesh epic 11.244-46, “until he gets to his city [var. to his land], 
until he finishes his journey let not [this] cloak have a moldy cast (siba aj 
iddima), let it be wholly new” (cf. Paul 1968, p. 119 n. 3.). blh is paralleled with 
} kl c s ‘eaten by moth’ in Isa 50:9 and Job 13:28 (concerning cloth), which makes 
the parallel with Gilgamesh’s “moldy cast” even stronger. 

nor did your feet swell. Compare Neh 9:21. In 29:4, “nor did your sandals 
wear out on your feet,” and so the Aramaic Targumim here, “you were not 
barefooted.” In fact, both Deut 8:4 and 29:4 express an identical idea: swollen 
feet cannot bear shoes on them (see Blau 1956). 

5. Bear in mind. Literally, “know in your heart.” Compare 4:39 and see the 
Note there. 

that YHWH your God disciplines you just as a man disciplines his son. 
Hebrew ysr denotes training by chastising and punishing as a father does to his 
son (see 21:18; and cf. Prov 19:18; 29:17). For the didactic idea compare Prov 
3:11-12, “My son, despise not the chastening of YHWH (mwsr YHWH) . . . 
for whom YHWH loves he corrects (ywkyh)," also Job 5:17, “Happy is the man 
whom God corrects, do not despise the chastening (mwsr) of Shaddai”; and Ps 
94:12, “Happy is the man whom you YHWH chastise (tysmwyh) and from your 
teaching you instruct him (wmtwrtk tlmdnw). ” The noun mwsr derived from ysr 
means education in general (Prov 1:2, 8; 4:1; etc.) and is found in Deut 11:2, 
“your children, who neither experienced nor witnessed the lesson (mwsr) of 
YHWH your God.” As in the educational human process, where punishment is 
actually correction that brings improvement in the future, so God chastised 
Israel in the desert for its future benefit (cf. v 16). 

6. Therefore, keep the commandments. This verse rounds off the passage (vv 
1-6) that started with the injunction to keep the commandments of YHWH: 
tsmrwn l ( swt (v 1). 

to walk in his ways. Compare 5:30, 10:12; 11:22; 19:4; 26:17; 28:9; 30:16. 
Following law and justice was conceived in the Bible as following God’s ways; 
cf., for example, Gen 18:19, “they will keep the way (drk) of YHWH by doing 
justice and righteousness,” and see Prov 2:8-9; 8:20; etc. Similarly, in the Meso¬ 
potamian sources the “way” of justice is frequently referred to (see Weinfeld 
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1985d, pp. 15-17). In Deuteronomy following the way of YHWH, or rather 
walking in his ways (hlk bdrkynv), means to keep his commandments. The word 
halakha in rabbinic literature, which denotes the whole lore of Jewish practice, 
is also derived from hlk ‘walk'. For general behavior defined as way, cf. Jer 5:4; 
compare also drk ‘way’ in Qumran (1Q5 9:21; 4:22; 8:10; etc.) and hodos ‘way’ 
in the NT (Acts 9:2; 19:9; 24:14; etc.); cf. Weinfeld 1985, pp. 15-17. 

to fear him. Compare 6:15 and the Note there. 

7. When YHWH your God brings you into a good land. This phrase opens a 
long conditional sentence (protasis), which ends with the consequential clause 
(apodosis) in v 11a, “Beware lest you forget.” Although the word ky here is 
usually understood as ‘for’, the passage in 6:10-12 that opens with ky yby 3 k — 
“when YHWH your God brings you into the land,” etc.—and ends with “be¬ 
ware lest” etc. (v 12), as in the present case, and actually parallels our pericope 
(see the Comment), shows that ky here has been understood as ‘when’ (cf. 
Lohfink 1963, p. 192); for ky with a participle in a temporal sense, see 2 Sam 
19:8: ky 3 nk yws 3 ‘if you do not go out’. In the Qumran scrolls v 7 indeed starts a 
new paragraph (4QDeut n [Cross 1965, pi. 19, p. 20]). Conversely, it is possible 
that within the laudatory passage of 8:7-10, which seems to be independent in 
nature (see the Comment), the ky of v 7 was understood as ‘for’, as in the 
opening of the identical laudatory passage in 11:10-12. The author who inte¬ 
grated the passage into the sermon, however, understood the ky as ‘when’. 

springs, and deeps. Compare Prov 8:14. 

issuing from plain and hill. Compare 11:11, “a land of hills and valleys, it 
drinks its water according to the rains of heaven.” Here the stress is on the 
subterranean water while there stress is laid on the rain from heaven. For the 
double blessing of waters, cf. 33:13. 

8. a land of wheat and barley. . . An almost hymnic description of the 
promised land blessed with its products. Compare in the Letter of Aristeas 112, 
“the land is thickly planted with multitudes of olive trees, with crops of corn 
and vegetables with vines . . other kinds of fruit trees and dates do not count 
compared with these” (Charles 1913, 2.105-6). A striking parallel to this de¬ 
scription is found in the Egyptian story of Sinuhe. Here we find the land of Yaa 
(in Qedem), where Sinuhe settled, depicted as “a good land ... of figs and 
grapes. It had more wine than water, abundant with honey plentiful in oil . 

all kinds of fruits . . . barley and emmer” (Lichtheim 1973-76, 1.226). A 
smaller depiction, albeit preserved in a fragmentary state, is attested in the 
inscription of Panamuwa I of Yaudi in northern Syria (eighth century), who 
thanks his gods who gave him “a land of barley ... a land of wheat . . 
cultivate land and vineyard ( 3 rq s ( ry 3 rq hty . . . 3 rq wkrm)" (KAl 214:5-7). It 
seems that such laudatory descriptions of fertile land were common in Syria and 
Palestine for long periods. In spite of its rhetorical vein the description in Deut 
8:8 reflects reality. In Ezek 27:17 we read that Judah and the land of Israel were 
exporting wheat of special kind (mnyt), png (see below), honey, and oil. A 
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similar list of products is found in the Esarhaddon inscriptions, referring to 
income from the provinces in Syria: grain (haslatu), honey, and pinigu (compare 
png in Ezek 27:17); see Borger 1956, p. 94, lines 21-26). For the export of 
wheat, oil, and wine from Palestine to Egypt during the Ptolemaic period, cf. 
Tscherikover 1932-33, pp. 229-30, 235, 242; cf. also idem 1959, p. 68. 

In Tel Miqne (= Ekron) industrial oil complexes of the Iron Age (especially 
the seventh century b.c.e.) were discovered on a scale and level of sophistication 
previously unknown in the ancient world; see Gitin and Dothan 1985 and 1986. 

honey. Dbs denotes basically thick syrup and means here “date honey,” just 
like Arabic dibs. According to the Rabbis it refers here to palm dates: tmrym (b. 
Ber. 41b; c Erub. 4b; y. Bik. 1, 3, 63d). In the recently discovered Aramaic Psalm 
in demotic script we find tmr ‘date’ paralleled with mmtqym ‘sweets’ (cf. Wein- 
feld 1985b, p. 181.) 

Dates were grown in Jericho (cf. Deut 34:3; Judg 1:16; 3:13; 2 Chr 28:15; 
and see Pliny, Natural History 13.45), in the valley of the Jordan area near 
Tiberias and Beth Shean as well as in the plains of the wilderness (cf. Gen 14:7: 
Hasson Tamar). Dates of Eretz Israel were exported (see Felix 1968, p. 41), 
while bee honey was imported from Attica and from the Aegean islands (cf. 
Tscherikover 1932-33, p. 362). 

9. you will never eat food in poverty. For msknwt ‘poverty’ cf. mskn ‘poor’ in 
Eccl 4:13; 9:15, 16, a loanword from Akkadian muskenu ‘poor, destitute’ For 
the noun miskenut, cf. Akkadian muskenutu ‘poverty’ (CAD 10.H.II, p. 276). 

a land whose rocks are iron and from whose hills you can mine copper. The 
description is somewhat utopian but has roots in reality. Iron mines were exis¬ 
tent in Transjordan, as may be learned from Josephus, who tells us about an iron 
mountain in the region of Moab opposite Jericho (Wars 4.454) and compare m. 
Sukk. 3:1: hr hbrzl. Copper mines were found in the c Arabah and especially in 
the regions of Punon (Num 33:42-43) and Timna in Edom; cf. Abramsky, 
1968, 5.644-62. 

10. When you have eaten your fill, you shall bless YHWH your Cod for the 
good land that he has given you. This brings to culmination the glorious descrip¬ 
tion of the rich land given to the people of Israel, and indeed this verse served as 
the basis for the proclamation of the grace after meals in Judaism. The grace 
after meals consists of three benedictions (cf. m. Ber. 6:8): a benediction for the 
food, a benediction for the land and for the Torah and the Covenant, and a 
benediction for the city of Jerusalem (a fourth benediction was added later). A 
threefold benediction after meals is ascribed by the book of Jubilees (22:6-9) to 
Abraham after the meal: thanks for the food on the earth, thanks for being 
saved from adversaries, and a prayer for the chosen nation and its inheritance 
(Charles 1913, 2.45). A threefold benediction after meals is also found in the 
Didache or the so-called Teaching of the Twelve Apostles, of the second century 
b.c.e.: 

1. “We give thanks to you ... for the knowledge and faith . . . etc.” 
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which parallels the blessing for Torah and Covenant in the conventional Jewish 
blessing. 

2. “You created everything . . . and gives food to men . . . ,” which par¬ 
allels the first blessing. 

3. “Remember, Lord, your community (ekklesia) to deliver it from all evil 
. . . and gather it together from all the corners of the earth to your Kingdom .” 
This overlaps the Blessing for Jerusalem and the Davidic dynasty in the conven¬ 
tional grace after meals. The ‘Kingdom of God’ mentioned here is actually 
prescribed in tractate Berachot 49a as a mandatory element in the grace after 
meals. Josephus also mentions the grace after meals of the Essenes (Wars 2.131). 
That the benediction after meals was based on Deut 8:10 may be learned from a 
Qumran text that contains Deut 8:5-10 (All Souls Deuteronomy Scroll, 4QDt n 
[White 1990, p. 269], see Stegemann 1967-69, pp. 221-27). The copying of 
just this passage from Deuteronomy is enigmatic, and may be explained as 
serving a liturgical purpose. Indeed, the division of the passage into subunits in 
4QDt n points in that direction There is a space of one line between vv 8 and 9 
which has puzzled the scholars (cf. Stegemann 1967-69, pp. 224-25). The 
explanation is provided in the rabbinic literature. In m. Ber. 6:8 we find a 
dispute between the rabbis concerning the benedictions after meals. According 
to Rabban Gamliel, one is obliged to pronounce the three benedictions even 
after eating fruits of the species mentioned in Deut 8:8, whereas according to 
the other sages the obligation to say the three benedictions is due only after 
eating bread. The latter view is based on the fact that the phrase “land where 
you may eat bread,” etc. in v 9 opens a new paragraph and therefore the 
command to bless YHWH of v 10b refers to it, and not to all of the fruits 
mentioned in v 8. It seems then that the division in the Qumran passage in 
which v 9 starts a new section intends to stress the same principle, namely, that 
“the land where you may eat bread” in v 9 is linked to the blessing commanded 
in v 10 and not v 8, which enumerates all of the other species. The Qumranic 
passage of Deut 8:5-10 in 4QDeut n is then of liturgical nature and was copied 
only for the sake of instruction concerning the blessing after meals. Another 
scroll of the same nature is 4QDt j, recently published and investigated by J. 
Duncan (1990). There we also find Deut 8:5-10 next to Deut 5-6 (Decalogue 
and Shema c ), 11:13-21 (wehaya im samo c a), Exod 12-13 and Deut 32. All this 
material belongs to Jewish liturgical practice. 

The Decalogue and the Sema c were recited daily in the temple (see above), 
and were put in the Phylacteries next to Exod 13 (the so called sections of 
Qadesh, vv 1-10, and wehaya ki yebi } aka, vv 11-16). Deut 8:5-10 reflects, as 
shown above, the grace after meals whereas Deut 32 is known as a liturgical text, 
recited by the Levites in the temple on the Sabbath (b. Rosh Hashana 31a; 
y. Megilla 3:6, 74b). 

A text from Qumran which contains a blessing after meals in the house of 
the mourner that was until now unrecognized as such, is 4Q436 fr.2 (publication 
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forthcoming). Here we find the following elements: (1) consolation for the 
mourner in the form of Isa 66:13, which appears in the conventional Jewish 
Blessing after meals at the mourner’s house; (2) the eating from the fruit of the 
land; (3) the God who does good for the creatures (providing them with food); 
(4) the mention of the pleasant land ( } rs hmdh); (5) the Torah and the Law; (6) 
the throne of Glory (which is associated with the Davidic throne in Jerusalem). 
All these elements are prescribed in the Rabbinic literature as mandatory. 

11. Beware lest you forget YHWH your God so that you do not keep his 
commandments. Forgetting YHWH means ignoring his existence as well as his 
demands (cf. 6:12-14; 8:14, 19). 

12. lest when you have eaten your fill. This phrase opens a long sentence, 
which ends up in v 17 with the apodosis, “then you will say to yourselves’’ etc. 

and have built fine houses to live in. Compare 6:10-11. There is a difference 
in view between these two passages, however. In 6:10-14 the author refers not 
to the people’s own achievements but to the beneficial things taken over by 
them from the native population: “cities that you did not build’’ etc. By con¬ 
trast, in 8:11-18 the author speaks about the wealth acquired by the people 
themselves: fine houses were built, herds and flocks raised, silver and gold and all 
other things multiplied. Following this distinction there is a difference in the 
presentation of the apostasy in these two sources. In 6:10-14 the “forgetting of 
YHWH’’ means disobeying him because of affluence, while here it means ignor¬ 
ing his existence out of pride and reliance on one’s own power. The idea as 
expressed here is reflected in Hos 8:14: “Israel has forgotten his maker and built 
temples and Judah multiplied fortified cities.” 

13. and your silver and gold will be multiplied. Compare in the king’s law, 
“neither shall he multiply to himself silver and gold’’ (17:17), followed, as here, 
by the motivation, “lest his heart grow haughty” (17:20). The silver and gold 
actually were multiplied by God, but Israel ascribes it to his own power. The 
same idea is expressed in Hosea, “I who multiplied the silver on her and gold, 
which they used for Baal . . . she would go after her lovers forgetting me.” 

14. lest your heart grow haughty and you forget YHWH your God. Compare 
2:10-15; also Hos 13:6, “they were filled and their heart grew haughty, therefore 
they forgot me (sbSv wyrm Ibm 7 kn skhwny). ” It seems that the whole notion of 
“forgetting YHWH” through reliance on one’s own power was widespread in 
northern Israel, especially in Hosea, and this influenced Deuteronomy (see Gar¬ 
cia Lopez 1979, pp. 61-65; Weinfeld 1985c, pp. 84-89). 

This idea had also been propagated in Assyria. Thus we read in an Assyrian 
text regarding Tirhakah, king of Egypt, that “he forgot the might of the god 
Assur . . . and trusted in his own strength” (Streck, 1916, 2.6, i:56—57). 

who freed you from the land of Egypt , from the house of slaver}'. A phrase 
taken from the Decalogue (Deut 5:6); compare 6:12. 

15. who led you through the great and terrible desert. Compare 1:19. 

[with] flying serpents and scorpions , a parched land with no water in it. 
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Compare the inscriptions of Esarhaddon concerning his campaign to the Ara¬ 
bian territory of Bazu: “a waterless region ... a place of serpents and scorpi¬ 
ons (alar sumdmi . . . asar seru u aqrahu)” (Borger 1956, p. 56, iv:54—56. See 
also Isa 30:6 on the way to Egypt, “through a land of trouble . . viper and 

the flying serpent.” In Esarhaddon’s campaign to Egypt we hear Esarhaddon 
speaking about snakes with deadly breath and yellow flying serpents (Borger 
1956, p. 112, RS. 5-7). Herodotus also speaks about flying serpents in the Sinai 
desert and South Arabia (2.75; 3.109). One is of course reminded of the story 
about the fiery serpents (srpym) in Num 22:6. 

For illustrations of winged serpents in ancient Egypt, see Keel 1977, p. 77. 

who brought forth water for you from the flinty rock. Compare Exod 17:6, 
Num 10:8, 11. Deuteronomy adds halamis in order to enhance the impression 
of the rock’s hardness. Halamis equals Akkadian elemesu, which means a bril¬ 
liant precious stone (compare hsml in Ezek 1:4, 27) that is the hardest naturally 
occurring substance. Compare Greek adamas ‘diamond’ (hence English ada¬ 
mant). For halamis in association with precious stones, cf. Job 28:9. The word 
appears elsewhere in poetry (cf. Deut 32:13; Ps 114:8; Isa 50:7; Job 28:9). 

16. who fed you in the wilderness with manna ... in order to test you . . . 
only to benefit you in the end. Testing by hardship for the sake of a better future 
Caharit) is a prevalent idea in sapiential literature; cf. Job 8:7; 42:12; Ps 37:37— 
38; Prov 23:18; 24:14, 20; etc. See Weinfeld 1972a, pp. 316-17. 

17. and you say to yourselves. This takes us back to 14a; see the Comment 
below. 

My own power and the might of my own hand have won this wealth for me. 
hyl here has the sense of wealth (cf. Gen 34:29; Num 31:9; Isa 8:4; 10:14; Jer 
15:13; Job 5:5; 31:25), and the verb c sh with reflexive / denotes ‘acquire’ (cf. 
Gen 12:5; 31:1); see especially Ezek 28:4, “by your wisdom and understanding 
you have gained riches ( c syt Ik hyl) and you have acquired (wt c s) gold and silver in 
your treasuries.” 

18. Remember that it is YIIWH your God. The construction “when you say 
to yourselves ( } mr bibb) . . . remember (zkr)” is characteristic of the Deutero- 
nomic speeches (see 7:17-18; 9:4—7a; cf. Garcia Lopez 1978a, pp. 485-86. 

in fulfillment of the covenant. Literally, “in order to erect/establish the 
covenant,” which is typical of the priestly literature (cf. Gen 6:18; 9:9, 11; 17:7, 
10, 19; Exod 6:4; Lev 26:9). In the Deuteronomic literature we find “erecting/ 
establishing the word (hqym dbr)” as in Deut 9:5; 1 Kgs 2:4; 8:20; 12:15; but 
also the combination “establishing/erecting the words of the covenant ” (2 Kgs 
23:3; Jer 34:18). 

as at this day. Compare 2:30 and the Note there. 

19. If you do forget. The opposite of the “remembering” enjoined in v 18. 

/ warn you this day that you shall certainly perish. This type of threat is 

always styled in the plural (see 4:26; 30:19). 


395 



DEUTERONOMY 1-11 


20. because you would not hearken. c qb V tsm ( n rounds off the section, 
which started in 7:12 with “if you hearken” (see the Note to 7:11). 

COMMENT 

This chapter constitutes a sermon that underscores God’s providence and 
care over Israel. In the first part of the sermon (vv 1-6) the author recounts how 
Israel was sustained and guided in the desert by God. This is described here as 
an educational process: the trek in the desert with all the sufferings is conceived 
as a test for the Israelites. The people were subjected to all sorts of difficulties in 
order to see whether, in spite of the hardships, they would follow the will of God 
and keep his commandments (v 2). Furthermore, by subjecting the people to 
hunger and by feeding them with manna, God taught the Israelites that man 
does not live on bread alone (v 3). Through the suffering in the desert God 
disciplined the people as a man disciplines his son (v 5; compare Prov 3:11-12; 
Job 15:16-17) for his benefit in the future (v 16). 

The second part of the sermon, which envisages the people thriving in the 
land (vv 7-20), urges them to draw the moral of the trek in the wilderness and 
not to forget its lesson. When they enter the land they ought to remember that 
it was God who gave them the land and that it was not acquired by their own 
strength and power (vv 17-18). 

By way of juxtaposition of the desert and the fertile land, the author is 
drawn into a glorious description of the promised land (vv 7-9). It is depicted 
here not just as “a land of milk and honey” as in the previous sources, but as a 
rich land in every respect: it is a land of grain, wine, and fruits as well as of 
natural resources such as iron and copper. 

Chapter 8 actually overlaps the sermon in 6:10-19, which contains the same 
motifs as chap. 8 albeit in a less elaborate manner. Thus the testing in the desert 
and the exhortation to keep the law that appear in chap. 6 in the second part of 
that sermon (vv 16-19) occur in chap. 8 at the beginning (vv 1-6) with the 
difference that in chap. 6 the testing is by the people, and therefore carries a 
negative sense, while in chap. 8 the testing is by God and is therefore of con¬ 
structive nature. As indicated in the Comment on 6:10-19, this ambiguous 
view of testing is anchored in the Exodus narratives, especially in the episodes of 
the manna and the water (see the Note to v 3). 

The second part of chap. 8 corresponds to the first part of the sermon in 
chap. 6:10-19 and is even structured similarly. Both open with the formula 
“when YHWH your God brings you into the land” (compare 6:10 with 8:7). 
Next comes the description of the richness of the land (compare 6:10b-l 1 with 
8:7b-9), which ends with the phrase “you eat your fill (w 3 klt wsb c t)’’ (compare 
6:11 and 8:10). Afterward comes the warning not to forget YHWH (compare 
6:12 with 8:11). Both sermons culminate with the threat of annihilation in the 
event that they worship foreign gods (compare 6:14-15 with 8:19-20). 
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Both sermons urge the people to remember and not to forget YHWH, who 
freed them from the house of bondage in Egypt (6:12 compared with 8:14), a 
phrase taken from the opening of the Decalogue. According to N. Lohfink 
(1963, p. 192), 8:7-18 is dependent on 6:10-15, but this can hardly be proved. 

The two main themes around which chap. 8 revolves are—as already indi¬ 
cated—the desert on the one hand, and the land on the other. Both of these 
themes are described in detail by means of elevated prose, as, for example, “a 
land with streams, springs, and deeps issuing from plain and hill; a land of wheat 
and barley, vine, figs, and pomegranates, a land of olives bearing oil and of 
honey; ... a land whose rocks are iron and from whose hills you can mine 
copper” (vv 7b-9). The same applies to the description of the desert: ‘‘who led 
you through the great and terrible desert . . . who brought forth water for you 
from the flinty rock; who fed you in the wilderness with manna” (vv 1 5-16). In 
the latter description, hymnic participial style is used, as, for instance, in Ps 
104:2-4, 10, 13-14. 

In the opinion of F. Garcia Lopez (1977, pp. 481-522), these hymnic de¬ 
scriptions were adopted by the author from old tradition and were used by him 
in order to build his arguments about the reliance on God. This may explain the 
difficulties of the integration of the hymnic passages in the overall construction. 
Thus, for example, the urge to bless YHWH for the land in v 10b is hard to 
understand in the context of the warning in v 11. Nevertheless, it is a proper 
culmination for such a laudatory passage as vv 7-10. Similarly, vv 14b—16, which 
contain a hymnic description of the redeeming God, seem to disrupt the con¬ 
nection between 14a and 17. One should admit, however, that in spite of the 
difficulties of integrating the underlying elements of the chapter, the chapter as 
a whole constitutes a coherent unit because it is structured in chiastic fashion, as 
N. Lohfink (1963, pp. 194-95) has shown: 

A. v 1: paraenetic frame 

B. vv 2-6: wandering in the desert 

C. vv 7-10: the richness of the land 

D. v 11: the central idea (not to forget YHWH) 

C'. vv 12-13: the richness of the land 
B'. vv 14b—16: wandering in the desert 
A', vv 19-20: paraenetic frame 

The central idea of the chapter, to remember the past and to keep in mind 
God’s providence, is boldly expressed by the recurring expressions ‘‘forget (skh)” 
and ‘‘remember (zb)” (vv 2, 11, 14, 18, 19). 
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THE SIN OF THE PAST (9:1-10:11) 

9 ! Hear, O Israel! You are about to cross the Jordan to come in and dispossess 
nations greater and mightier than you: large cities with walls sky-high; 2 a people 
great and tall, the Anakites, of whom you have known, of whom you have heard, 
saying: "Who can stand up to the Anakites?” 3 Know then this day that none 
other than YHWH your God is crossing at your head, a devouring fire; it is he 
who will wipe them out, he will subdue them before you, you will dispossess and 
destroy them quickly, as YHWH promised you. 4 And when YHWH your God 
drives them out from your path, say not to yourselves, "YHWH has enabled me 
to occupy this land because of my innocence and because of the guilt of these 
nations YHWH is dispossessing before you. 5 It is not because of your righteous¬ 
ness and your rectitude that you will be able to occupy their country, but 
because of the wickedness of these nations YHWH your God is dispossessing 
before you, in order to establish the word that YHWH swore to your fathers, 
Abraham, Isaac, and Jacob 

6 Know, then, that it is not for any virtue of yours that YHWH your God is 
giving you this good land to occupy; for you are a stiff-necked people. Remem¬ 
ber, never forget, how you provoked YHWH your God to anger in the wilder¬ 
ness: from the day that you left the land of Egypt until you reached this place, 
you have been continuously rebellious with YHWH. 

8 At Horeb you so provoked YHWH that YHWH was angry enough with 
you to have destroyed you. 9 When I had ascended the mountain to receive the 
tablets of stone, the tablets of the covenant that YHWH had made with you, 
and I stayed on the mountain forty days and forty nights, I neither ate bread nor 
drank water. 10 And YHWH gave me the two tablets of stone inscribed by the 
finger of God, with the exact words that YHWH had spoken to you on the 
mountain, out of the fire, on the day of the assembly. 

n At the end of those forty days and forty nights, YHWH gave me the two 
tablets of stone, the tablets of the covenant. 12 And YHWH said to me, "Hurry, 
go down from here at once, for your people whom you freed from Egypt have 
acted wickedly; quickly they strayed from the way that I commanded them; they 
have made themselves a molten image.” 13 YHWH said to me, "I see that this is 
a stiff-necked people. 14 Let me alone and I will destroy them and blot out their 
name from under heaven, and I will make you a nation mightier and larger than 
them.” 

15 I started down the mountain, while the mountain was ablaze with fire, the 
two tablets of the covenant in my two hands. 16 I saw how you had sinned 
against YHWH your God: you had made yourselves a molten calf; you had been 
quick to stray from the path that YHWH had commanded you. 17 Thereupon I 
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gripped the two tablets and flung them away with both my hands, smashing 
them before your eyes. 18 I lay prostrate before YHWH as at the first—eating no 
bread and drinking no water forty days and forty nights—because of the great 
wrong you had committed, doing what displeased YHWH to vex him. 19 For I 
was in dread of YHWH’s fierce anger against you, which moved him to wipe 
you out. And that time, too, YHWH listened to me. 20 Moreover, YHWH was 
angry enough with Aaron to have destroyed him; so I also interceded for Aaron 
at that time. 21 As for that sinful thing you had made, the calf, I took it and put 
it to the fire; I crushed it to bits, grinding it well to dust, and I threw its dust 
into the brook that comes down from the mountain. 

22 Again you provoked YHWH at Taberah, and at Massah, and at Kibroth- 
Hattaavah. 

23 And when YHWH sent you on from Kadesh-Barnea, saying, “Go up and 
occupy the land that I am giving you,” you flouted the command of YHWH 
your God; you did not put your trust in him and did not obey him. 

24 As long as I have known you, you have been rebellious against YHWH. 

25 When I lay prostrate before YHWH the forty days and forty nights that I 
lay prostrate, because YHWH was determined to destroy you, 26 I prayed to 
YHWH and said, “O Lord YHWH, do not annihilate your people and your 
inheritance, whom you released in your greatness and whom you freed from 
Egypt with a mighty hand. 27 Give thought to your servants, Abraham, Isaac, 
and Jacob, and pay no heed to the stubbornness of this people, its wickedness, 
and its sinfulness. 28 Else the country from which you freed us will say, ‘It was 
because of the inability of YHWH to bring them into the land that he had 
promised them, and because he hated them, that he brought them out to have 
them die in the wilderness.’ 29 Yet they are your very own people, whom you 
freed with your great might and your outstretched arm.” 

10 x At that time YHWH said to me, “Carve out two tablets of stone like the 
first, and come up to me on the mountain; and make an ark of wood. 2 I will 
write on the tablets the commandments that were on the first tablets, which you 
smashed, and you shall deposit them in the ark.” 

3 1 made an ark of acacia wood and carved out two tablets of stone like the 
first; I took the two tablets with me and went up the mountain. 4 YHWH wrote 
on the tablets as at the first writing, the Ten Commandments that he addressed 
to you on the mountain out of the fire on the day of the assembly; and YHWH 
gave them to me. 5 Then I left and went down from the mountain, and I 
deposited the tablets in the ark that I had made, and there they remain, as 
YHWH had commanded me. 

6 From the wells of Bene Jaakan the Israelites marched to Moserah. Aaron 
died there and was buried there; and his son Eleazar became priest in his stead. 
7 From there they marched to Gudgod, and from Gudgod to Jotbatah, a land of 
streams of water. 

8 At that time, YHWH separated the tribe of Levi to carry the Ark of 
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YHWH’s Covenant, to stand before YHWH and to serve him, and to bless in 
his name, as is still the case. 9 Therefore Levi has no portion nor inheritance 
along with his brethren. YHWH is his inheritance, as YHWH your God spoke 
to him. 

10 1 had stayed on the mountain, as I did the first time, forty days and forty 
nights; and YHWH listened to me that time also: YHWH agreed not to destroy 
you. 11 And YHWH said to me, "Arise for journeying before the people, that 
they may invade and occupy the land that 1 swore to their fathers to give them.” 

TEXTUAL NOTES 

9:1. Hear. In Tg. Ps.-J. to this chapter, all direct address to Israel is in the 
second-person plural, even where the MT has second-person singular. 

2. a people great and tall. Hebrew: ( m gdwl wrm. The LXX has megan kai 
polun kai eumeke ‘great and numerous and tall’ like the MT in 2:10, 21: gdwl 
wrb wrm, where next to it we find the Anakites, as we do here; cf. also 1:28 and 
the Note there (see the discussion in R. Weiss 1981, p. 104). 

3. a devouring fire. Driver (1902) considers this phrase to be an adverbial 
accusative meaning "as a devouring fire” in the form of "a devouring fire.” It 
seems more likely, however, that the phrase “a devouring fire” stands in apposi¬ 
tion to "YHWH your God.” The LXX and Peshitta translate, "he is a devour¬ 
ing fire.” Compare Tgs. Ps.-J. and Onq., "His word [i.e., He] is a devouring 
fire.” Targun Neofiti and the Vg each use two verbs to translate Hebrew y oklah 
‘devouring’. Neof.: } klh wmPklh ‘devouring and self consuming’; compare Tg. 
Ps.-J. to 4:24 and Exod 24:17: 3 s y klh y s ‘fire, devouring fire’ ( = self-consuming 
fire); Vg: devorans atque consumens. 

you will dispossess and destroy them. The LXX omits "dispossess.” 

destroy them. MT: wh y bdtm. Samaritan text: w y bdtm; compare the Textual 
Note to 8:20. 

4. when . . . drives . . . out. MT: bhdp. Samaritan text: bhdyp (vndp). 
Compare 6:19 and the Textual Note ad loc. 

from your path. MT: mlpnyk. Samaritan text: mpnyk; cf. 7:22, where the 
MT has mpnyk and the Samaritan text mlpnyk, as the MT here. 

5. your God. Omitted in some Hebrew manuscripts, the Samaritan text, and 
the LXX. 

to establish [the word], Hebrew: Ihqym, literally, ‘to raise up’. Compare the 
opposite: hpyl dbr ‘let the word fall’ in 1 Sam 3:19; cf. Josh 21:43; 23:14; 1 Kgs 
8:56; 2 Kgs 10:10; see Weinfeld 1972a, p. 350. 

word. Hebrew: dabar, in the sense of “oath.” LXX: diatheke ‘covenant’ 
(compare 8:18b). dabar actually connotes covenant; cf. Akkadian awatu/amatu, 
Sumerian enim, Hittite memiyas, Greek rhetra, all of which mean literally ‘word’ 
but are used in the sense of ‘covenant’ as well (see Weinfeld 1975b, 2.257). 
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YHWH swore. YHWH is omitted in the Samaritan text, some LXX manu¬ 
scripts, and Peshitta. 

7. never forget Samaritan text, Peshitta, and Vg: "and never forget.” 

from the day. Hebrew: Imn (hywm). For this pleonastic form, Imn instead of 
mn, see 4:32 and the Note there. 

you left. In the MT the verb is ys% second-person singular; in the Samaritan 
text, LXX, and Peshitta it is second-person plural. Because the verb "you came” 
that follows is in the plural in all texts, it is likely that the MT should be 
emended to ys/tm, the final m having been lost through haplography. 

you have been continuously rebellious. Hebrew: mamnm heyitem. The con¬ 
struction hyh plus participle is the past continuous. 

with. Hebrew: c m, that is to say, "in dealing with”; see Driver 1902, ad loc. 

9. I had ascended . . . and I stayed. Literally, “When I ascended . . . and 
I stayed.” The first clause is a temporal clause, separated from the main clause 
by uw-consecutive; see GKC Jlllb. Driver 1902, ad loc. also considers the 
possibility that the first clause is meant to modify v 8, while "and I stayed” 
begins a new idea. But there is no reason to ignore the verse division, because 
the construction above is well attested. Compare also v 23 below. 

I neither ate bread nor drank water. Literally, "I ate no bread and drank no 
water.” 

10. with the exact words. Hebrew: wdyhm kkl hdbrym, literally, ‘and upon 
them as all the words’. Some Hebrew manuscripts read kl ‘all’ for kkl ‘as all’, 
which is smoother. The LXX, Vg, Peshitta, and Tg. Neof. likewise ignore the 
preposition k-, but this most probably reflects simply the exigencies of transla¬ 
tion. 

to you. MT: c mkm, literally, ‘with you'. Samaritan text: } lykm ‘to you’, as in 
the MT at 10:4. 

on the mountain , out of the fire, on the day of the assembly. Some LXX 
manuscripts omit “on the mountain,” others omit "out of the fire,” and still 
others omit "on the day of the assembly.” “On the mountain” is omitted, 
apparently through oversight, from the N/PS. 

11. tablets of stone. Omitted in the Samaritan text. 

12. that I commanded them. Hebrew swytm is read siwwitim but could be 
vocalized siwwitam ‘you commanded’, as rendered by the LXX in the parallel 
verse of Exod 32:8. Indeed, the latter rendering would fit the tone of the verse 
in which the people are dissociated from YHWH: “your people whom you 
brought out . . . whom you commanded.” On the tendency of the Masoretes 
to correct such readings, which ascribe the commanding to Moses, see Geiger 
1928, pp. 329-30. 

a molten image. Samaritan text: c gl mskh ‘a molten calf’, as in Exod 32:8. 
Compare v 16 and the Textual Note there. 

13. YHWH said to me. The LXX reads, "I have told you once and again 
saying, [‘I see,’ etc.],” in order to circumvent the difficulty of having twice 
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“YHWH said to me” (vv 12, 13) without interruption between the two; this is 
also the reason for adding “further” in /PS. 

14. Let me alone. Hebrew: herep mimmeni , literally, ‘loosen [your grip] from 
me’. Compare Judg 11:37; 1 Sam 11:3; 15:16; Ps 46:11; and cf. the parallel text 
Exod 32:10, where hannihdh li, literally, ‘let me rest, let me be', is used instead. 
Peshitta prefaces the verse with hs 3 ‘now’, under the influence of Exod 32:10. 
(w ( th) The Aramaic Targumim, here and in Exod 32:10, are disturbed by the 
gross anthropomorphism implied in the Hebrew text, which indicates that 
Moses is physically preventing YHWH from carrying out his will. They trans¬ 
late, therefore, “Stop praying to me”; and see the Note to this verse. 

a nation mightier and larger. LXX adds “great (gdwl)”; cf. 26:5. 

15. I started down. MT: w 3 pn w 3 rd. Samaritan text: w 3 pnh w 3 rdh. 

16. I saw how. Hebrew: w 3 r 3 [Samaritan text: wYhJwhnh, ‘1 saw, and behold’. 
LXX, Vg, and Peshitta: “I saw that.” 

calf. Omitted in some LXX manuscripts, which read simply “a molten [im¬ 
age].” Compare v 12, in which the MT and LXX omit “calf,” while the Samari¬ 
tan text adds it. 

been quick to stray. Literally, “strayed quickly.” “Quickly” is omitted in 
some Samaritan and LXX manuscripts; cf. 4:26, and v 3 above. 

17. / gripped. MT: w 3 tps; Samaritan text: w 3 tpsh. The Vg omits “1 gripped” 
because it is inappropriate at this point, when Moses has been gripping the 
tablets for some time and is about to release his hold. 

18. as at the first. LXX: “again, as before.” 

the great wrong (ht 3 tkm). The Samaritan text, LXX, Vg, Peshitta, and Tg. 
Ps.-/. read ht 3 tykm ‘your sins’, but see v 21, where the “sin” refers to the physical 
object, that is, the calf. 

19. YHWH listened. Some Hebrew manuscripts add “your God,” as do 
some LXX manuscripts. Other LXX manuscripts add “our God”; still others 
add simply “God.” 

20. YHWH was angry’ enough. The words YHWH m 3 d are omitted in 
LXXP. 

/ . . . interceded. MT: w 3 tpll; Samaritan text: w 3 tpllh. 

at that time. Vg: similiter ‘in that manner, likewise’; see, however, the Note 
to this verse. 

21 sinful thing. MT: ht 3 tkm, literally, ‘your sin’. Samaritan text: ht 3 tykm 
‘your sins’; cf. v 18. Here, however, a single, concrete object is referred to, and 
the plural is therefore less appropriate. 

I took. The verb Iqhty ‘I took’ is in the perfect tense, rather than the ex¬ 
pected imperfect with wdw-consecutive, w 3 qh. The verb should therefore be 
understood as a pluperfect, “I had taken”; see GKC $106f. This action thus 
took place before the intercessions of vv 18-20, a sequence that accords with the 
description in Exod 32:20, 3Iff. 
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The verbs in the verse are in the simple form in the MT; they are in the 
usual lengthened form in the Samaritan text (w y srph, w y kth, w 3 slykh). 

/ crushed it to bits, grinding it well. Hebrew: w y kt y tw thwn hytb, literally, ‘I 
crushed it, grinding thoroughly'. The LXX and Peshitta translate with two finite 
verbs, as I do. The Vg omits thwn. Targumim Ongelos and Pseudo-Jonathan 
translate thwn as bswpyn 3 ‘with a file’. Targum Neofiti translates thwn as zqyq 
‘fine’. 

22. Again you provoked. Hebrew: maqsipim heyyitem. See the Textual 
Note to v 7 (“you have been continuously rebellious”). 

23. The syntax is the same as that of v 9. See the Textual Note and 
references there. 

(you flouted the) command. Hebrew: pi, literally, ‘mouth’. The Hebrew ex¬ 
pression is idiomatic. The versions translate “word” or “command.” 

24. against. Hebrew: c m. See the Textual Note to v 7. 

as I have known. MT: d c ty. Samaritan text: d c tw ‘as he has known’. LXX: hes 
egnosthe humin ‘that he was made known to you’, reflecting the Samaritan 
reading. 

25. the forty days and forty nights ( y t hb^m etc.). For duration of time 
marked by y et, cf. Exod 13:7, mswty’kl y t sb c t hymym ‘shall be eaten seven days’; 
and Lev 25:22, wzPtm y t hsnh hsmynt ‘and you shall sow the eighth year’. 

26. O Lord YHWH. LXX: kurie, kurie, basileu ton theon ‘O Lord, lord, king 
of gods'. A similar title, sr y lym ‘prince of gods’, is found in 1QH 10:8, where 
“gods” are to be understood as angels; and see the discussion in Holm-Nielsen 
1960, pp. 173-74. The LXX’s version was apparently influenced by the contem¬ 
porary liturgy. 

greatness. Hebrew: gdlk. LXX: “your [some manuscripts add: great] power”; 
cf. v 29 and Exod 32:11b. 

with a mighty hand. Samaritan text and LXX: “with your mighty hand,” as 
in 3:24; cf. the discussion in R. Weiss 1981, p. 111. 

27. Give thought to. Hebrew: zekor le, literally, ‘remember to’. See Weinfeld 
1971-72a, pp. 96f., for this construction with the verb zkr. 

Jacob. The LXX adds, “to whom you yourself swore”; cf. Exod 32:13. 

the stubbornness. Hebrew: qesi, a form otherwise unattested; cf., however, in 
Qumran literature: IQS 4:11, 5:5, 26; 6:26. Samaritan text: qsh. 

its sinfulness. MT ht y tw, literally, ‘its sin’. LXX, Tg. Onq., and Tg. Ps.-J.. 
“their sins.” 

28. the country. MT. h y rs. Samaritan text: c m h y rs ‘the people of the country’. 
All of the versions likewise supply “people” or “inhabitants,” but the MT is 
idiomatic; see the Note to this verse. 

because of the inability. Literally, “for lack of power.” “For lack of” in MT 
is mbly ,■ compare 28:55; Isa 5:13; Hos 4:6; Ezek 34:5; in the Samaritan text 
mblty, as in Num 14:16. 

to bring them. MT: lhby y m. Samaritan text: Ihby 3 y tm. 
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29. whom you freed. The Samaritan text and some Greek manuscripts add 
“from Egypt.” 

with your great might. Some LXXp add “and your strong arm,” as in v 26; 
compare Exod 32:11. 

10:1. stone. Targum Pseudo-Jonathan translates mrmwP ‘marble’. According 
to another rabbinic tradition, the tablets were sapphire (Lev. Rab. 32:22). 

4. to you. MT: ( lykm. Some Hebrew manuscripts and the Samaritan text 
have here c mkm, literally, ‘with you’; cf. 5:4 and 9:10. 

on the day of the assembly. Most LXX manuscripts omit. Compare the 
Textual Note to 9:10. 

5. and there they remain. Hebrew: wyhyw sm, literally, ‘and there they were’. 
Vg: hueusque ibi sunt ‘and they are there until now’. Targum Pseudo-Jonathan: 
whww tmn sny^'n ‘and they were hidden theie’. The Samaritan text completely 
rewrites vv 6-7, in order to harmonize this account with that of Numbers: 

wbny ysPl nsV mmsrwt wyhnw bbny /qn. msm nsSv wyhnw hgdgdh msm 
nsSv wyhnw bytbth y rs nhly mym. msm nsSv wyhnw b c brwnh. msm nsV 
wy’hnw b'sy’wn gbr.msm nsSv wyhnw bmdbr sn hy 3 qds. msm nsSv wyhnw 
bhr hhr vymt sm } hm wyqbr sm wykhn Tzr bnw thts'w. 

And the Israelites marched from Moseroth and encamped in Bene- 
Jaakan. From there they marched and encamped in Gudgod; from there 
they marched and encamped in Jotbatah, a land of running brooks. 
From there they marched and encamped in Ezion-Geber; from there 
they marched and encamped in the Wilderness of Zin, that is, Kadesh. 
From there they marched and encamped in Mount Hor; there Aaron 
died and was buried, and his son Eleazar became priest in his stead. 

We are obviously dealing with two different traditions in Numbers and the MT 
Deuteronomy (see the Note to this verse). Harmonistic commentators (Rashi, 
Keil quoted in Driver 1902, ad loc.) attempted to harmonize the accounts by 
claiming that the Israelites retraced their steps, visiting the places twice, in a 
different order each time. According to Ibn Ezra, Beeroth-Bene-Jaakan of Deu¬ 
teronomy is not the Bene-Jaakan of Numbers, but is to be identified with 
Kadesh, and Gudgod is not Hor-Hagidgad but a region encompassing 
Zalmonah, Punon, Obot, and Jotbatah. Targum Pseudo-Jonathan connects 
these verses with vv 8-9: The Israelites attempted to retrace their steps and 
return to Egypt, journeying from Bene-Jaakan back to Moserah, whereupon the 
Levites waged a civil war against their brethren, preventing the return to Egypt. 
The battle was so bloody that the mourning was equal to the mourning at 
Aaron’s death at Mount Hor. The Levites were rewarded for their dedication by 
being called into God’s service (cf. Ginsberg 1959, 3.330-34). 
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8. to stand. Some Samaritan manuscripts, Qumran (2QDeut 12:2, D]D 
3.61) manuscripts, Vg, and Peshitta read “and to stand.” 

before YHWH. Vg: “before him.” 

to serve him. LXX: “to serve” (without “him”); cf. 18:5. 

to bless in his name. Peshitta: “to bless the name of the Lord.” 

9. YHWH your God. Omitted in most LXX manuscripts. 

10. I had stayed. The pluperfect is indicated by the use of the perfect tense 
here, instead of the imperfect with wmv-consecutive. See GKC J}106f. Moses’ 
stay took place before his descent from the mountain in v 5, and before the 
events narrated in vv 6-9 (which are in any event probably an interpolation; see 
the Notes). 

as I did the first time. Hebrew: kayamim harisonim, literally, ‘as the first 
days’. Omitted in LXX. Vg: “as before.” 

agreed not to destroy you. In the MT, “you” is in the singular; in the LXX it 
is plural. 

11. Arise for journeying. Hebrew: qwm Ik lms ( , literally, ‘arise, go to march’ 
The infinitive lemassa c ‘to march’ is formed with an m-prefix as in Aramaic. 
Compare, with the same verb, Num 10:2. For further examples, see GKC 
$H5e. 

the people. The Samaritan text adds hzh ‘this [people]’; So also the LXX. 

NOTES 

9:1. Hear , O Israel. Compare 5:1; 6:4; 20:3. 

You are about to cross the Jordan. Compare 2:18, in connection with crossing 
the border of Moab. The word hywm ‘today’ here is not to be taken literally, it 
means rather time period. For ywm in the general sense of time see Weinfeld 
1986b, pp. 343-45. 

greater and mightier than you. Compare 4:38; 11:23; 7:1 (rbym w c swmym). 

large cities with walls sky-high. Compare 1:28. 

2. a people great and tall , the Anakites. Compare 1:28. 

of whom you have known , of whom you have heard. Compare Isa 40:28, 
“have you not known, have you not heard” and Isa 48:8. See also the LXX and 
Qumran versions to 7:15: “of which you have known, and which you have 
seen.” One should complement here: “[heard] saying: ‘who can stand ’ ” 

Who can stand up to the Anakites. A proverbial saying concerning the giants 
who inhabited the area before the settlement of the Israelites; see the Notes to 
1:28; 2:10-11. For proverbial sayings of this kind, cf. Pss 147:17, “who can stand 
his icy cold”; 89:49; Prov 30:4; Job 38:41; etc. 

3. Know then this day. Compare 4:39. 

YHWH your God is crossing at your head. Compare 31:3. 

a devouring fire. Compare 4:24. 
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you will dispossess and destroy them quickly. The word mhr here does not 
necessarily mean “speedily,” which would contradict 7:22; but, as A. Ehrlich has 
recognized (1909, ad loc), it means “easily,” as in Eccl 4:12, “a threefold cord is 
not easily (P bmhrh) broken.” 

as YHWH promised you. Compare Exod 23:23, 27, 31. 

4. drives them out. For the verb hdp in this context, cf. 6:19. 

say not to yourselves. This should be taken together with the exhortation in v 
7 “[but] remember,” etc.; compare 7:17-18 and see the Notes there. 

because of my innocence, and because of the guilt of these nations. Verse 4b 
is usually seen as a doublet of v 5b, especially because the direct speech of the 
people in v 4a is changed awkwardly into indirect speech in 4b: “before you 
(mpnyk)” instead of “before me (mpny).” But, as Ehrlich (1909, ad loc.) sug¬ 
gested, the second-person suffix -k of mpnyk is a result of misplaced ky, which 
actually introduced v 5: ky l 3 bsdqtk; and v 4b originally continued the direct 
speech, which ends with “before me (mpny).” 

The claim that v 4b is missing in the LXX is incorrect; it is missing only in 
the Vaticanus. In fact, clauses a and b are both needed in this verse for the sake 
of argument: Israel’s virtues compared with the Canaanites’. As N. Lohfink 
(1963, pp. 201-9) has shown, sdqh and rs ( h here are rendered “innocence” and 
“guilt,” respectively, and have to be understood as in 25:1, “they will acquit the 
innocent and condemn the guilty (whsdyqw } t hsdyq whrsySv } t hrs°).” The point 
made is that Israel should not think that its confrontation with the Canaanites is 
a judicial one: God declared Israel innocent, whereas the Canaanites were con¬ 
demned by him as guilty. It is true that because of their guiltiness the Canaan¬ 
ites were dispossesed (v 5), but this does not mean that the Israelites are inno¬ 
cent. God’s decision to give the land to the Israelites is not the outcome of a 
judicial case in which one party is innocent and the other one guilty; it is rather 
the result of the gracious promise of God to the Patriarchs. The Israelites 
themselves are not clear of guilt, as is shown in the long sermon that starts with 
v 7. 

The sdqh here has nothing to do with the sdqh in 6:20. There it says that 
the keeping of the law will be to the people's merit or credit (cf. the Note 
there); here the author speaks about unjustified feelings of self-righteousness, 
not about merit. 

5. It is not because of your righteousness. This exhortation belongs to a series 
of exhortations against pride in the sermons of Deuteronomy. In 7:7 we find a 
warning against boastfulness as a result of physical greatness, in 8:17 against 
reliance on one’s own power, and in 9:5 against self-righteousness. All of these 
serve to uproot feelings of superiority that might be stimulated by election (7:7), 
affluence (8:17), or inheritance of new land (9:5). 

but because of the guiltiness of these nations. For the sins of the Canaanites, 
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that caused their dispossession, see Gen 15:16; Lev 18:20; 20:23; Deut 18:12; 
20:18, etc. 

in order to establish the word. In other words, to fulfill the oath/covenant; cf. 
8:18 and the Note there. 

6. you are a stiff-necked people. In other words, stubborn and rebellious; see 
vv 13, 26; cf. Exod 32:9; 33:3, 5; 34:9, Deut 10:16; 31:27; Jer 7:26; 17:23; 19:1 5; 
etc. Stiff-necked is the opposite of “turn the ear (hth 3 zn)” by bending the neck 
in order to listen; cf. Jer 17:23; 19:15; Zech 7:11; Neh 9:29. See Couroyer 1981. 

7. From the middle of this verse, starting with the words “from the day that 
you left the land of Egypt” (see the Textual Note), the style changes from 
singular to plural address, which continues to the end of the story of the rebel¬ 
lion in vv 22-24. Change of address usually indicates a shift to a new mode of 
speaking, and this time it is from exhortation in 9:1-7a to history. Verses 9-21 
constitute a historical survey of the sin of the golden calf, which is provided with 
a framework, vv 7b-8 at the beginning and vv 22-24 at the end. Verses 7-8 
form together with vv 22-24 a kind of inclusio. Verses 7-8 open with the 
provoking (qsp) of YHWH and rebellion (mrh) at Horeb, while vv 22-24 end 
with provocation (qsp) and rebelling (mrh), at the other stations in the desert 
including Kadesh, the place of the sin of the spies. The section consisting of vv 
7-24 concludes with the proclamation, “As long as I have known you, you have 
been rebellious against YHWH” (v 24), which—as observed in the Comment 
—reflects the pessimistic view about Israel’s history prevalent after the fall of 
Samaria. The historical survey reminds us of the historical survey in chaps. 1-3, 
and there are even affinities in style; compare, for example, v 7b, “until you 
reached this place,” with the end of 1:31. That survey is also styled in the plural. 

you have been continuously rebellious with YHWH. Compare the conclusion 
of the pericope in v 24: “As long as I have known you, you have been rebellious 
against YHWH.” This points not only to the behavior of the Israelites in the 
desert but alludes to the Israelites worshiping the golden calves during the 
monarchy (see the Comment). 

8. At Horeb you so provoked YHWH. This opens a list of places where they 
provoked God, starting with the most important basis of the revelation—Horeb 
—and continuing in vv 22-23 with Taberah, Massah, Kibroth-Hattaavah, and 
Kadesh-Barnea. Mark the stylistic affinities: “and at Horeb (wbHrb)” (v 8), “and 
at Taberah (wbTab c erah)," “and at Massah (wbMassah),” “and at Kibroth-Hat¬ 
taavah (wbQiberot hata 3 wah),” “and when . . . sent from Kadesh-Barnea” 
(v 22). From the beginning of the trek in Horeb to the station of Kadesh-Barnea 
on the border of land (cf. 1:2, 19) the people provoked God. 

9-21. The story here is dependent on the (Elohistic) source in Exodus, 
hence the verbal correspondence with that source, as will be seen in the follow¬ 
ing Notes. The Deuteronomic author added phrases and definitions that suit 
his tendency. 
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9. When / had ascended the mountain to receive the tablets of stone, the 
tablets of the covenant that YHWH had made with you. This clause opens a long 
sentence that is contained in vv 9-10. It complements v 8 by describing the 
circumstances of YHWH’s anger. Verses 9-10 are dependent on the Elohistic 
tradition of Exod 24:12-14, 18b and 31:18b. For 9a compare Exod 24:2, “As¬ 
cend to me (Hh 3 ly) to the mountain . . . and I will give you the tablets of 
stone (Iht h } bn),” only that Deuteronomy added to the “tablets of stone’’ the 
definition: “the tablets of the covenant (Iwht hbryt)" (cf. v 11; 4:13; 1 Kgs 8:9), 
just as the priestly source defines the tablets as “the tablets of the c edut (Iht 
h c dt),” cf. Exod 31:18; 32:15; 34:29. But c edut in the priestly literature consti¬ 
tutes the symbol of divinity (cf. 2 Kgs 11:12) and his majesty (the winged disk of 
the cherubim?), which also denoted the oath of the majesty, as shown recently 
by S. Dailey (1986, p. 92). This broad meaning of c edut explains the priestly 
terms “the tabernacle/tent of the c edut ” (Exod 38:21; Num 9:15), “the curtain 
of the ( edut ” (Exod 27:21; 30:6; Lev 24:3), as well as the “ark of the c edut” 
(Exod 25:22) and “the tablets of the e edut” (Exod 31:18; 32:15; 34:29). The 
Deuteronomic author, who was reserved toward physical symbols of divinity (see 
the Introduction $10-12), defines the Ark and the tablets in the spiritual, 
covenantal sense: “the ark of the covenant’’ (10:8; Josh 3:6) and the “tablets of 
the covenant.” 

and I stayed on the mountain forty days and forty nights. This is dependent 
on Exod 24:18b, “I neither ate bread nor drank water.” This sentence also 
occurs in Exod 34:28 in the episode of the second tablets, but Deuteronomy, 
which turned the forty days and forty nights into a principle of division for the 
whole pericope (see the Comment), apparently did not make distinctions be¬ 
tween the various occasions of forty days and forty nights: all of them were 
accompanied by fasting. 

10. two tablets of stone inscribed by the finger of God. These words are 
dependent on Exod 31:18b, “tablets of stone inscribed with the finger of God.” 
The “finger of God,” in contrast to the “hand of God,” indicates some extraor¬ 
dinary performance; compare Exod 8:15 and Ps 8:4, where the creation of the 
moon and the stars is called “the work of your fingers,” in contradistinction to v 
7, where the “work of your hands (m c sh ydyk)” refers to the general works of 
nature (cf. Ehrlich 1909, at Exod 8:15). 

For the tradition of two tablets, its iconography through generations, and 
the distribution of the commandments on them, see Sarfati 1990. 

the exact words that YHWH had spoken . . . out of the fire, on the day of 
the assembly. The Deuteronomic description of the revelation; cf. 4:10-12; 
10:4; 18:16. 

\\. At the end of those forty days . . . YHWH gave me the two tablets of 
stone. This is not just a doublet of v 10, where it was already said that YHWH 
gave to Moses the two tablets, but instead its recapitulation in order to stress the 
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fact that on the very day that the tablets of the covenant were given, the people 
violated the covenant and Moses was asked to descend to the people. 

12. Compare with Exod 32:7-8: 

Deut 9:12 Exod 32:7-8 


Hurry, go down from here at once 
(qwm rd mhr mzh), for your 
people whom you freed (hws/t) 
from Egypt have acted wickedly. 


Hurry down (Ik rd) for your 
people whom you brought out 
(h c lyt) of the land of Egypt have 
acted wickedly. 


The differences are (1) in pathos: Moses is asked to descend at once; and (2) 
using the verb “free (hws 3 )” from Egypt, as in the Decalogue (see the Note 
there) and not “bring up (h c lh)," as in the older sources. 

at once. This does not leave time for intercession, in contrast to Exod 32:11- 
14, where Moses intercedes before descending. 

your people [acted wickedly], God wants to dissociate himself from his 
people and therefore says to Moses, “your people [i.e., not minejwhom you 
liberated from Egypt,” which is the only place in which Exodus is ascribed to 
Moses. This tendency is reflected in the next verse (13), where we find the term 
“this people (h c m hzh),” which is a contemptuous designation of Israel; see, 
e g., Isa 6:9; 8:6, 12; 9:16; etc. Moses, however, in his intercession insists on the 
reverse: “your people and your inheritance” (vv 26, 29). This debate about 
Israel, being God’s people or not, comes boldly to expression in the original 
narration of the sin of the golden calf in Exod 32-33. See, for example, the 
arguments about God’s personal participation in the leading of the people in 
Exod 33:12: “You say to me: lead this people . . . but see this nation is your 
people. And he [God] said: my presence will lead. ” For a discussion of this topic, 
see Muffs 1978). 

they strayed from the way. Compare the Note to 8:6. 
quickly. That is to say, right after their commitment not to worship idols. 
molten image. The word mskh is derived from nsk ‘molten metal’ and, 
according to Exod 32:2, the calf was prepared from the golden rings of the 
people; compare also the definition of the golden calf as 3 lhy zhb ‘god of gold’ in 
Exod 32:31. The molten image could refer to the plating of the image, the core 
of which could be of wood or inferior metal; compare Isa 30:22, “And you will 
treat as unclean the silver overlay of your images and the golden plating (mskh) 
of your idols.” For mskh and all its connotations see Dohmen 1984. 

The details about the worship given in the parallel account in Exod 32:8, 
“they bowed down to it and sacrificed to it, saying: ‘This is your God,’ ” are not 
of special interest for the Deuteronomic author, who is generally indifferent to 
technical ritual procedures (see the Introduction $12), so he omitted them. 
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13. Y/fWIJ said to me. The repetition of “YHWH said to me” (cf. v 12) is 
also attested in the Exodus version of the story; cf. Exod 32:7, 9. For this 
phenomenon at other places, see, e g., Gen 16:10, 11. 

14. Let me alone. For this expression compare Judg 11:37; 1 Sam 113; 
15:16. God anticipates as it were the intervention by Moses, as befits a prophet 
whose function is prayer and intercession for the afflicted; cf., e g., Gen 20:7; 
Exod 8:4, 24-25; Jer 7:16; 11:14; 15:1; etc.; see Muffs 1978. Thus the saying of 
God, “let me alone,” paradoxically leaves open the way for Moses to ask for 
mercy, sec the Targumim and Midr. Sem. Rab. Tisa } $42.9; cf. Cassuto 1967, ad 
loc. and Moberly 1983, p. 50. 

[I will] blot out their name from under heaven. Compare 7:24, “you shall 
make their names perish (h } bd). ” The expression “blot out the name” is 
characteristic of the Deuteronomic literature (see Deut 25:6; 29:10; 2 Kgs 
14:27) and is attested in the northwest Semitic inscriptions (KAI 26 A 3:12; 
C 3:14) and in the Assyrian inscriptions (see Weinfeld 1972a, pp. 107-8). In 
Exod 17:14 we find the expression “blot out memory (mhh zkr),’’ and Deut 
25:14 is dependent on it. 

I will make you a nation mightier and larger than them. In Exod 32:10: “I 
will make you a great (gdwl) people” and in Num 14:12: “greater (gdwl) and 
mightier than it.” Deuteronomy uses the term “great (gdwl)” in a spiritual sense 
(4:7, 8) and avoids therefore its usage when it applies to physical size, as in the 
present verse. 

15. while the mountain was ablaze with fire. A Deuteronomic rhetorical 
phrase; cf. 4:11, 5:20. The fire symbolizes the presence of God (cf. 4:24, 36), 
and the author wants to say by this that while the people violated the covenant 
the revelation was still going on. 

17. I gripped the two tablets . . . smashing them before your eyes. In Exod 
32:19 the “gripping” and the smashing “before their eyes” is missing. 
Deuteronomy wants to make clear that the breaking of the tablets was an 
intentional act and not a spontaneous one, as it might appear from the text in 
Exodus. “Breaking a tablet” in the ancient Near Eastern tradition connoted 
cancellation of the validity of a document; compare the Akkadian expression 
tuppain hepii (cf. Akkadian Dictionaries). The violation of the commandments, 
validated by the covenant, made the covenantal document void, and the 
breaking of the tablet-document was the proper sign for it. This was correctly 
understood by Ibn Ezra in his commentary to Exod 32:19: “Moses broke the 
tablets which were in his hands like a document of testimony (str ( dwt), and thus 
he tore up the certificate of conditions (str htn^'m) and this before the eyes of all 
Israel as it is written: ‘I broke them before your eyes’ (Deut 9:17).” See above, in 
the Introduction to the Decalogue. 

18. I lay prostrate. Compare Ezra 10:1. This liturgical term (htnpl) is also 
reflected in the expression npl thnh ‘make fall a petition’ (Jer 36:7; 37:20; 38.26; 
42:2, 9; Dan 9:20). In other old sources supplication is rendered by “fell on his 
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face (npl 7 pnym see Num 16:22; 17:9-10; 20:6. (For a discussion cf. Gruber 
1980, pp. 131-36.) In the rabbinic literature the term for supplication is npylt 
} pym 'falling on the face’; cf. Elbogen 1931, pp. 74-76 

as at the first. This phrase may refer to the period of time mentioned in 
9:9,11, but it seems that the reference is also to the first prayer before the 
descent, which is not mentioned here, but is in Exod 32:11-14. This 
interpretation may be supported by v 19b, "And at that time , too, YHWH 
listened to me,” implying that the present prayer, after the descent, was 
accepted, like the first one before the descent. Although the author of 
Deuteronomy did not mention that first prayer, it might have been presupposed 
either by the author himself or by the editor. If this is correct, we may count 
three periods of forty days: one for the reception of the first tablets of the 
covenant, at the end of which the first prayer was presented (Exod 32:11-14); 
the second designated for supplication (Deut 9:18, 25-29; Exod 32:31-34); and 
the third dedicated to the reception of the second tablets and to the final 
petition and forgiveness (Exod 34:1-9, 27-28; Deut 10:10). Compare S. ( Olam 
Rab. 86 and Midr. Tanhuma ki ts 3 31. See also Nahmanides to this verse and 
Luzzatto 1871, newly edited by P. Schlessinger, 1965, pp. 522-23; and 
Hoffmann 1913, ad loc. 

to vex him. See the Note to 4:25. 

19. And that time, too, YHWH listened to me. The only plausible 
explanation for this phrase is that is refers back to the first intercession 
mentioned in Exod 32:11-14; see the Note to “as at the first” in v 18, and cf. 
Hoffmann 1913, ad loc. The alleged allusions to the intercessions in Exod 14:15; 
15:25 (Ibn Ezra); Num 11:2; 12:13f.; 14:13-20; 21:7-9 (Driver) look forced. 

20. YHWH was angry enough with Aaron ... so I also interceded for 
Aaron at that time. This passage constitutes an independent unit, as may be 
learned from the accompanying formula b ( t hhy 3 ; cf. Loewenstamm 1968-69, 
pp 101-2. It has been added in the Samaritan Pentateuch to Exod 32:10 and is 
found in the Qumran text of Exod 32:10-30 (4Q paleoEx m); cf. Skehan 1955. 
The fact that the text was discovered in Qumran proves that the Samaritan 
Pentateuch was based in this case on older traditions; see Tov 1985, p. 14. 

21. This verse, which tells us about the destruction of the golden calf, the 
making of which was the gravest sin in Israel's history, reflects the procedure of 
destruction of idols in ancient Israel. It serves indeed as a kind of model for 
iconoclasm in the future. A comparison of this verse with its parallel in Exod 
32:20 reveals that Deut 9:21 is an elaborated and revised version of Exod 32:20 
and conforms with the deuteronomistic descriptions of breaking and shattering 
idols in the Books of Kings. Let us analyze first the procedure of destruction: the 
most prominent parallel to the verse in this respect is the Ugaritic description of 
the destruction of Mot, the god of death. The account of Mot’s destruction has 
survived in two versions in the Ugaritic literature. The first is a complete text, 
which tells us how Anat destroyed Mot. The second, a broken text, relates how 
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Mot, having returned to life, recounts his suffering at the time of his killing. 
The first version (KTU 1.6 ii:30—36) reads as follows: tihd bn ilm mt bhrb 
tbq c nn, bhtr tdrynn, bist tsrpnn, brhm tthnn, bsd tdr'nn, sirh Itikl c srm ‘she seized 
Mot, son of II, cleaved him with a sword, winnowed him with a sieve, burned 
him in fire, ground him with a millstone, scattered him in a field, his flesh the 
birds ate.” The second fragmentary text (KTU 1.6 v: 12-15) reads as follows: c lk 
pht srp bist, ( lk [pht thjn brhm, . . . ( lk pht dr ( ]bym ‘because of you I have 
suffered burning by fire, because of you I have suffered grinding by millstone, 

. . because of you I have suffered scattering in the sea.” The common images 
and identical verbs in the description of the destruction of Mot and that of 
destroying the golden calf are: takl, eat; Iqh = 3 hd, take; srp, burn; thn, grind; 
and dr c , scatter (in the sea), in one version, and being eaten by birds on the 
other. The Exodus version might have preserved the image of ‘‘being eaten” 
while the Deuteronomic version may have preserved the image of ‘‘being 
scattered in the sea.” It seems that both accounts, the Ugaritic about Mot and 
the biblical about the golden calf, are not to be taken literally, for their purpose 
is to describe total destruction without regard for the factual applicability of the 
actions involved (burning and grinding). Otherwise it is hard to explain, for 
example, in the Ugaritic account, that after burning and grinding something 
would be left for the birds to eat (see Loewenstamm 1980b; Begg 1985). 

An accumulation of measures taken for the liquidation of hostile beings is 
found also in Egyptian, Mesopotamian, and Hittite sources. (For references see 
Begg 1985, 215-21.) It is also found in the description of the extirpation of 
idolatry in the account of the Josianic reforms in 2 Kgs 23:6, 15. Furthermore, as 
in the biblical account so in the Assyrian royal inscriptions, we find descriptions 
of liquidation of cultic objects by burning, smashing, and consigning to water 
(Begg 1985, pp. 222-29). 

Now let us compare the version in Deut 9:21 with that of Exod 32:20. The 
formulation of the destruction of the calf in Deuteronomy is more verbose and 
elaborate, which is characteristic of Deuteronomy and the Deuteronomic 
school. The main differences enumerated in the following paragraphs. 

A. Exodus 32:20 tells us simply that Moses took the calf (wyqh } t h c gl), while 
Deuteronomy 9:21 adds to the calf a theological definition: ‘‘that sinful thing 
you had made (w 3 t ht \km 3 sr c sytm 3 t h c gl Iqhty). ” The word ht 3 t ‘sinful thing’ is 
used by the Deuteronomist in reference to the golden calf (1 Kgs 12:30; 13:34; 
14:16; 15:3, 26, 30, 34; etc.) and is the typical expression for the sin of Jeroboam 
(ht 3 t yrb c m) that caused the downfall of the Northern Kingdom (1 Kgs 14:15-16; 
2 Kgs 17:22). 

B. Exodus 32:20 reads, “he ground (wythn) until it was crushed fine ( c d 3 sr 
dq), ” while Deuteronomy has “1 crushed it to bits, grinding it well to dust (w 3 kt 
3 tw thwn hytb c d 3 sr dq l c pr)." Such a way of destroying idolatrous objects— 
crushing them to dust—is found in the account of the Josianic reform in 2 Kgs 
23:6, 15: “he burned it [the Asherah] . . . and crushed it to dust (hdq l c pr)." 
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C. Exod 32:20 tells us that Moses scattered the ground calf upon the water, 
while Deut 9:21 has, “and I threw (w y slk) its dust into the brook (hnhl).” The 
Deuteronomic formulation conforms verbally with the descriptions of the 
elimination of idolatrous objects in the Josianic reform: “He [Josiah] threw their 
dust [of the illicit altars] into the brook of Kidron (whslyk y t c prm nhl qdrwn)” 
(2 Kgs 23:12) and “He threw its dust [of the Asherah] on the grave (wyslk 3 t 
c prh)” (2 Kgs 23:6). A similar procedure is ascribed to King Asa’s reform: we 
read that Asa burned the abominable image (mplst prepared for the Asherah) in 
the brook of Kidron (1 Kgs 15:13). Moses’ throwing the dust of the calf into the 
brook in Deut 9:21 seems then to be a reflection of cultic reforms in Judah and 
especially the cultic reform of Josiah. 

D. The difference in the formulation of the disposition of the golden calf 
between Exodus and Deuteronomy has to do also with the function of the water 
into which the ground calf is thrown. In Exod 32:20 the ground calf is scattered 
upon the water and the water is then given to the Israelites to drink, whereas in 
Deut 9:21 the water is destined to carry off the dust of the golden calf because a 
brook, “which flows down from the mountain,” will rapidly carry away the gold 
dust thrown into it and drinking it would be impossible. It is clear, then, that in 
this matter Deuteronomy deviates completely from Exodus. What is the 
meaning of the deviation? Exod 32:20b is to be understood as an ordeal. The 
people who sinned in the worship of the golden calf were tested, like the woman 
in Num 5:11-31 (cf. b. < Abod. Zar. 44a), and those who proved wrong were 
punished, like the woman suspected of faithlessness. As Ibn Ezra (to Exod 
32:20) saw, the persons killed by the Levites (Exod 32:26-28) were those who 
proved wrong in the ordeal. Furthermore, from Deut 33:8-9 we might deduce 
that the Levites themselves underwent the ordeal and proved innocent: “Let 
your Thummim and Urim be with your faithful one, whom you tested at 
Massah, challenged at the waters of Meribah; who said of his father and mother: 
‘I do not know them’; his brother he disregarded, ignored his own children.” 

The testing of the Levites can best be understood on the basis of the ordeal 
that Moses administered to the people in order to discover the guilty ones. The 
Levites apparently proved to be innocent, and they were the ones chosen by 
Moses to execute the guilty ones, even their own relatives (Exod 32:27; Deut 
33:9). The author of Deuteronomy, who does not admit sacral media into his 
judicial system (cf. Weinfeld 1972a, pp. 233-34), intentionally omitted the 
detail about the ordeal, though in other details he followed the Exodus source, 
on which he depended (cf. Begg 1985, pp. 239-51). Although he mentions the 
appointment of the Levites in 10:8, he dissociates this event completely from 
the episode about the Levites executing the sinners, as presented in Exod 32:26— 
29. In the latter tradition it was the killing of the sinners that brought about 
their nomination for their sacral posts (cf. mP yd in 32:29, which means 
‘consecrate’). In fact Deuteronomy, in this account of the golden calf, avoids all 
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of the punishments of the people mentioned in the Exodus account, such as 
32:28, 35 (see Hoffmann 1913, p. 109). 

22. at Taberah. Compare Num 11:1-3. 

and at Massah. See 6:16 and Exod 17:1-7. 

and at Kibroth-Hattaavah. Compare Num 11:4-34. 

22-24. These verses correspond to vv 7-8 and form together with them a 
kind of framing device for the historical survey in vv 9-21 (see the Note to vv 
7-8). 

23. And when YHWH sent you on from Kadesh-Bamea. The verb “send” 
here looks peculiar, but the author wants to allude to the spies who were sent to 
explore the land (cf. 1:22; Num 13:2), and it was the spies who “have taken the 
heart out of” the Israelites (1:28). The whole verse looks like an epitome of the 
episode of the spies in Deut l:19b-32; compare c lw wrsw ‘go up and occupy’ 
with 1:21, c lh rs; wtmrw 3 t py YHWH 3 lhykm ‘and you rebelled against the 
command of YHWH’, with the same phrase in 1:26b; and wP h 3 mntm Iw ‘you 
did not trust him’ with 1:32, “you do not trust YHWH your God (b'nkm 
m } mynm bYHWH 3 lhykm ).” 

24. you have been rebellious against YHWH. Compare v 7b and 31:27b 

As long as I have known you. The Samaritan text and the LXX read “he 

knew you (d c tw),” but 31:27, “during my lifetime . . . you have been 
rebellious” seems to support the Masoretic version. 

25-29 These verses are told in retrospect, referring to the intercession 
mentioned in v 18, but there the historical facts were recounted and the author 
did not want to interrupt the story by quoting the prayer of Moses. After the 
story was rounded up by the inclusio (vv 22-24, which correspond to vv 7-8, see 
above), the author annexed the prayer (vv 26-29). For such procedure in ancient 
texts see Daube 1947, pp. 74-101. 

The prayer draws on the older sources of Exodus and Numbers; compare 
Deut 9:26, 29 with Exod 32:11b; Deut 9:27a with Exod 32:13a; and Deut 9:28 
with Num 14:16 and Exod 32:12. But the Deuteronomic author peppered this 
prayer with liturgical formulas characteristic of Deuteronomy and the 
Deuteronomic school (see Weinfeld 1972a, pp. 32-45). Thus the pair ( am 
nahelah ‘people and inheritance’, which occurs in 9:26, 29, is attested in the 
deuteronomistic prayer ascribed to Solomon (1 Kgs 8:51) and in a sermon of 
liturgical nature (Deut 4:20). Similarly, “redeem [from Egypt] (pdyt)“ (9:26) is 
a typical Deuteronomic expression (cf. 7:8; 13:6; 15:15; 21:8; 24:18; 2 Sam 
7:23), as is the idiom “with great might and outstretched arm (bkh gdwl wbzr c 
ntwyh)” (9:29; cf. 2 Kgs 17:36; )er 32:17; 27:5). The Deuteronomic idiom 
“strong hand and outstretched arm (yd hzqh wzr ( ntwyh)” (cf. Weinfeld, 1972a, 
p. 329) has been split in two: 9:26 (yd hzqh); 9:29 (zr c ntwyh). 

25. I lay prostrate . . . the forty days and forty nights that I lay prostrate. 
This style “idem per idem” is found in 1:46 and in 29:15, see the Note to 1:46. 
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26. O Lord YHWH. This form of address is typical of the opening of 
prayers; cf. 3:24 and the Note there. 

do not annihilate your people and your inheritance. } al tashet is a formula 
rooted in petitions to human leaders or to God. Thus in the petition of the wise 
woman of Abel-Beth-Maacah in 2 Sam 20:19-20, “Why should you destroy 
(bl c ) YHWH's inheritance? Joab replied: ‘Far be it from me to destroy or to 
annihilate’ (sht).” For bl c and hsht as parallels, see Lam 2:8. 

The formula “do not annihilate ( } al tashet)” serves as a title to several 
petition prayers in the Psalms: 57:1; 58:1; 59:1; cf. also 75:1. Note that in Deut 
9:26 and in 2 Sam 20:19-20 the annihilation is applied to “the inheritance of 
YHWH (nhlt YHWH) ” For the concept of nhlt YHWH ‘the inheritance of 
YHWH’ see above, in the Note to 4:20. 

whom you released. Typical of Deuteronomy; see the Note to 7:8. 

whom you freed from Egypt with a mighty hand. Compare Exod 32:11b, 
“whom you freed from the land of Egypt with great power (kh) and mighty 
hand.” The usual pair in Deuteronomy is “mighty hand and outstretched arm 
(yd hzqh wzr c ntwyh)” (see the Note to 4:34), but here the pair is split: at the 
beginning of the prayer “mighty hand” (v 26) and at the end “outstretched 
arm” (v 29). In order to create a pair of divine attributes, however, the author 
added in vv 26 and 29 another pair of components, “greatness” and “might,” 
respectively: “whom you released in your greatness (bgdlk)” (v 26), “whom you 
freed with your great might” (v 29). In 11:2 we find all three components 
together: “his greatness, his mighty hand, his outstretched arm.” 

27. Give thought to your semants. Compare Exod 32:13. The verb zkr 
(literally, ‘remember’) with the preposition le means to think in favor of 
someone; cf. Ps 132:1, Jer 2:2; Pss 25:7, 136:23; 2 Chr 6:42; and see Weinfeld 
1973a, pp. 193-96. zkr le overlaps the phrase smr le ‘keep to someone’, which 
also refers to the Patriarchs in 7:9; see the Note there. The favorable thought is 
motivated by God’s promissory oath to the Patriarchs following their obedience 
and trust (Weinfeld 1970-72, pp. 184-89). 

pay no heed to the stubborness of this people, its wickedness, and its 
sinfulness. The wickedness of the people may in fact justify their destruction; 
therefore Moses invokes the merits of their ancestors, who serve as protectors of 
their descendants. Interceding with the ancestors on behalf of their children was 
a common phenomenon in ancient Israel and in the ancient Near East. 
Intercession was called in Akkadian “to keep fatherhood (abuta sabdtu/ahazu)”; 
cf., e g., in a Mari letter, “Just as I interceded [kept your fatherhood, abutki 
asbutuj for you so shall the god Samas intercede for my business” (ARM 
10.156:30-33; see Artzi and Malamat 1971, p. 183); cf. also BWL, p. 132 line 
99; sdbitu abuti ense tabi eli Samas ‘he who intercedes [literally, keeps 
fatherhood] on behalf of the weak is pleasing to Samas’; VTE, p. 59 line 418, 
“May Ninlil not intercede [literally, keep fatherhood, isbata abutkun] for 
you.” The same phrase is attested in a curse in the Qumran Manual of 
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Discipline (IQS 2:9): “May there be no place for you at the mouth of any 
intercessors [who keep the ancestors, Wzzy 3 bwtJ ” see Wernberg-M^ller 1957, 
p. 53n. 26, who quotes Syriac 3 hd ’bwP ‘to intercede’. In rabbinic literature the 
term for intercession is “to invoke the merit of the fathers (zkwt 3 bwt)”; cf. 
Urbach 1979, pp. 495-510. As in the quoted Akkadian, Hebrew, and Aramaic 
passages, so in the midrashic literature we find the phrase “to keep the merits of 
the ancestors (tps zkwt 3 bwt)’’: when Moses prayed on behalf of Israel he 
interceded with the ancestors (literally, kept the merits of the fathers, tps zkwt 
} bwt): “Give thought to your servants Abraham, Isaac, and Jacob’’ (Exod 
32:13 = Deut 9:27); see Midr. Pesiq. R. (Ish-Shalom 1880, 4.13b). 

28. Else the country from which you freed us will say. Rather, the inhabitants 
of the country will say; cf. Gen 41:57; 1 Sam 17:46b; 2 Sam 15:23; the 
Samaritan text reads c am h } rs ‘the people of the land’ and similarly the versions: 
LXX, Syriac, Targumim, and the Vg. 

because of the inability of YHWH to bring them into the land that he had 
promised them ... he brought them out to have them die in the wilderness. 
Compare Exod 32:12. Appealing to the fame of God and his reputation is a 
common motif in the national prayers; compare the parallel invocation in Num 
14:15-16, “the nations who have heard of your fame will say: ‘because of the 
inability of YHWH to bring the people into the land that he had promised 
them he slaughtered them in the wilderness.’ ” The passage continues, “let the 
power of the Lord be shown in its greatness’’ (v 17). In other instances the 
prayer appeals to God’s great name, which could be affected by not helping his 
people; see, e g., Josh 7:7-9: “Joshua said . . . O Lord, what can I say after 
Israel has turned tail before its enemies? When the Canaanites and all the 
inhabitants of the land hear of this, they will turn upon us . . . and wipe out 
our name . . . and what will you do about your great name?’’ In other prayers 
we hear a direct address: “do . . . for the sake of your name,’’ cf. Pss 25:11; 
79:9-10: “Help us, O God our deliverer for the sake of the glory of your name, 
save us and forgive our sin for the sake of your name. Let the nations not say: 
‘where is their God’ ”; compare Pss 109:21; 115:1-2: “Not to us, O YHWH, 
but to your name bring glory ... let the nations not say: ‘where now is their 
God.’ ’’ See also the prayers in Jer 14:7 (“do for the sake of your name” ), 21. 
Ezekiel’s theology is based on this principle of God’s reputation among the 
nations; cf. 20:44; 36:22; 39:13, 25; etc., see Greenberg 1983, 1.384. 

This motif, together with the motifs of invoking the father's merits (see the 
Note to v 27) and the recital of the gracious qualities of God (Exod 34:6-7; 
Num 14:18), became the three pillars of the Jewish prayers for forgiveness 
(selichot) prevalent until the present day: 

1. } l mlk ywsb c l ks* rhmym ‘God king who sits on the throne of mercy’, 
which includes the list of the gracious qualities of God in Exod 34:6-7 
and Num 14:18; 
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2. my s c nh Pbwtynw ‘God who answered the prayer of our ancestors’, 
which invokes the merits of the fathers; and 

3. c sh lm c n smk ‘do for the sake of your name’. 

Compare Elbogen 1934, pp. 221-31. 

29. Yet they are your very own people. This serves as an inclusio with the 
phrase “your people and inheritance ( c mk wnhltk)” in the opening of the prayer 
in v 26. The inclusio is reflected also in the phrase in v 26, “whom you released 
in your greatness and whom you freed from Egypt with a mighty hand.” It 
corresponds to the conclusion of the prayer in v 29, “whom you freed with your 
great might and your outstretched arm.” 

10:1-5. This account about the hewing of new tablets and the making of the 
Ark is partly dependent on Exod 34:1-4, but not wholly: the making of the Ark 
is not mentioned there. The account about making the Ark has apparently been 
suppressed in Exodus in favor of the priestly account, according to which the 
Ark was made by Bezalel after Moses’ return from the mount (Exod 37:1-9) and 
not before his ascent, as Deuteronomy has it (9:3). An indication of the 
existence of an Ark tradition in the JE source may be hidden in Exod 33:7, 
where it says that Moses pitched the tent “for it (Iw), ” which may refer to the 
Ark. 

The Ark with the cherubim above it was considered to be the throne of the 
deity and consisted of two parts: the divine seat represented by the cherubim, 
cf. the epithet “enthroned on the cherubim (ysb hkrbym)” (1 Sam 4:4; 2 Sam 
6:2 = 1 Chr 13:6; 2 Kgs 19:15 = Isa 37:16); and the footstool represented by 
the Ark (cf. Haran 1959, pp, 30-38, 89-94). As Haran has shown, the cherubim 
with the cover (kapporet), which constitute the divine seat, have to be separated 
from the Ark, which plays the role of the footstool. Being the footstool of the 
God, the Ark was most appropriate as a depository for the tablets of the 
covenant. In the ancient Near East, written treaty oaths were put at the feet of 
gods (see Korosec 1931, pp. 100-101). The Deuteronomic author, however, for 
ideological reasons (see the Introduction Sec. 12) completely ignores the 
function of the Ark as the divine throne and therefore does not refer to the 
cherubim and the kapporet at all. For him the Ark functions as a container of 
the tablets of the covenant and nothing more (see 1:42, in comparison with 
Num 14:44, and see the Note there). See also the Deuteronomic statement in 1 
Kgs 8:9, “There was nothing inside the ark but the two tablets of stone . . . 
the tablets of the covenant [LXX] . . . which YHWH made with the Israelites 
after their departure from the land of Egypt.” In contrast, in the pre- 
Deuteronomic literature the Ark appears mainly as a sign of the presence of the 
deity, not merely as a receptacle of the tablets. Being the symbol of the divine 
presence, the Ark accompanied the Israelites in their movements (Num 10:35, 
36; 14:44) and in their wars (Josh 3-6; 1 Sam 4:3, 6f.; 2 Sam 11:11). After the 
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Davidic period nothing is heard of the Ark any more, and we do not know 
anything about the circumstances of its disappearance. The prophecy in Jer 3:16 
that the ark “will not be remade” seems to imply that the Ark was nonexistent 
in those days. M. Haran (1963) suggested that it was removed by Manasseh, 
who put in its place a sculptured image of the Asherah (2 Kgs 21:7). 

1. At that time. As already indicated (in the Note to 1:9), this phrase 
introduces an independent unit and might be an excerpt from an old source. 

Carve out two tablets of stone like the first. This sentence repeats Exod 
34:1a 

and come up to me on the mountain. This uses the verbiage of Exod 24:12a, 
which refers to the first ascent; cf. also Deut 9:9a. 

2. I will write on the tablets the commandments that were on the first tablets, 
which you smashed. This repeats Exod 34:1b. 

3. / made an ark of acacia wood. Compare Exod 25:10. This type of wood 
was used also for other cultic objects of the Tabernacle (passim). The acacia tree 
(sitah) was common in the land of Israel; compare the various names with the 
component sitah; Beth-Hashita (Judg 7:22), AbehHashitim = Shitim (Num 
25:1; 33:49; Josh 2:1; 3:1; Mic 6:5); Nahal-Hashitim (Joel 4:18). Various types of 
acacia grow in the Sinai peninsula and in Egypt, and they were used as building 
materials in these areas. In Egypt the acacia (sndt) was considered a holy tree; 
see Helck, 1972, 1.113; and on the Shitah tree in general see Felix 1968, pp. 96- 
98. According to the priestly account, the Ark was overlaid with gold (Exod 
25:11; 37:2), about which nothing is said in Deuteronomy. 

and [I] can’ed out two tablets of stone like the first. Compare Exod 34:4a. 

I took the two tablets with me and went up the mountain. Compare Exod 
34:4. 

4. YHWH wrote on the tablets as at the first writing. Compare Exod 34:28b, 
but there it might be understood that Moses wrote, “and he was there with 
YHWH forty days and forty nights . . . and he wrote upon the tablets the 
words of the covenant, the ten commandments.” But, as Driver remarked 
(1911, p. 374), Exod 34:28b may have once stood in a different context, in 
which the word “he wrote” would refer to YHWH, as in Deut 10:1-4 and in 
Exod 34:1. 

The author of Deuteronomy is eager to stress that the new tablets, which 
represent the new covenant, would not differ from the original ones. The tablets 
are the same as the first ones (vv 1, 3), and the inscribed words are identical with 
the words of the first tablets (v 4). These words are the Ten Words/ 
Commandments revealed to the people “out of the fire on the day of the 
assembly”; compare 5:19-21; 9:10; 18:16. 

5. and there they remain. Compare 1 Kgs 8:8b, “and there they remain to 
this day.” But there we find a supplementary note: “there was nothing inside 
the ark but the two tablets of stone which Moses placed there at Horeb, when 
YHWH made [a covenant] with the Israelites at their departure from the land 
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of Egypt.” This note may have a polemic tendency, that is, to refute priestly 
traditions, which ascribed to the Ark other sacred functions, such as 
representing the divine throne (see above) in which all kinds of sacramental 
objects were placed (cf. Exod 16:34; Num 17:25; and Heb 9:4). 

6-9. Itinerary. These verses, in which Israel is spoken about in the third 
person and not in the second person, as is usual in the speech of Moses, 
interrupt the account of the Ark with its tablets (vv 1-5) and the passage about 
the Levites, the bearers of the Ark (vv 8-9). It seems to be an excerpt of the 
Elohistic source from which Deuteronomy drew its traditions. It was inserted 
here because of the information about Aaron and Eleazar, who were the first 
Levites consecrated to priesthood. For Aaron as Levite in a nonpriestly source 
see Exod 4:14, and for Eleazar in a nonpriestly account see Josh 24:33. 

The itinerary, which parallels in general the itinerary in Num 33:30-34 ( = 
priestly source), differs from that text at several points. For one, the itinerary is 
styled in the style of JE (msm nsSv ‘from there they marched’; cf. Num 21:12— 
13) and not in the style of the priestly source, which has the stereotype wys Sv 
. . . wyhnw ‘they set out . . . and encamped’ (cf. Num 33:1-49). Also, the 
order of the encampments is different: in Num 33 the order is Moserah, Bene- 
Jaakan, Hor-Hagidgad, and Jotbatah, whereas in Deuteronomy the order is 
Bene-Jaakan, Moserah, Gudgod, and Jotbatah. There are also slight variations in 
the names of the places (see below). Finally, according to the Deuteronomic 
account Aaron died and was buried in Moserah, whereas according to the 
priestly account he died and was buried in Hor-Hahar (Num 33:37-38; compare 
20:22-29). It is obvious that this itinerary is independent of the priestly itinerary 
in Num 33. It is similar to the itinerary of the JE source, which is less 
stereotypic than the itinerary in Num 33. Thus we find here Beeroth Bene- 
Jaakan ‘wells of the children of Jaakan’, whereas in Num 33:31, 32, Bene-Jaakan 
appears without ‘‘wells.” Similarly, Jotbatah is defined in v 7 as ‘‘a land of 
streams of water,” which is lacking in Num 33:33-34. Such characterizations of 
the encampments are typical of the JE itineraries (see Exod 15:22, 27; 17:1b) 
and of the Mesopotamian itineraries as well. See, for example, in the annals of 
Tukulti Ninurta II (890-884 b.c.e ), “I crossed the river. . . . The second day 
not filling my belly with the bitter water. From the river I departed, I kept 
in the desert. ... in the region of Margani I found streams . . . wells of 
much water; I spend the night there. ... I drew near to Dur-Kurigalzu, I 
spent the night. From Dur Kurigalzu I departed” (ARAB, pp. 128-29). 

6. Bene-faakan. In Gen 36:27 we find the name ( Aqan for a Human clan, for 
which 1 Chr 1:42 has Jaakan, and it seems that the two are to be identified; the 
letter Jod of Jaakan might be a result of dittography, so that the original reading 
in Num 33:31-32 and Deut 10:6 would have been bene c Aqan. (The reading 
‘‘Jaakan” in 1 Chr 1:42 was then influenced by Num 33:31-32 and Deut 10:6.) 
According to B. Maisler (1938, p. 49) the suffix -an in c Aqan/Jaakan shows its 
Hurrian origin. 
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Moserah. Aaron died there and was buried there. According to the priestly 
itinerary, Aaron was buried in Hor-Hahar (Num 20:28; 33:38), seven stations 
after Moserah (Num 33:31-37). The site of Moserah is unidentified. 

and his son Eleazar became priest in his stead. Eleazar, who is mentioned 
frequently in the priestly literature (Exod 6:23; Num 20:25-28; 27:18-23; 
31:13-54; 32:1-28; Josh 14:1; etc ), had a long tradition in ancient Israel; cf. the 
account of his burial in Josh 24:33, a nonpriestly source. Eleazar played an 
important role in the tradition of Siloh (see Weinfeld 1988, pp. 274-75). 

7. From there they marched. A formula characteristic of the JE source; cf. 
Num 21:12, 13. 

Gudgod. In Num 33:32 “Hor-Hagidgad,” which may point to a wadi of 
Gudgod. But the LXX and several Hebrew manuscripts read “the mount of 
Gidgad (har haGidgad). ” The site is unidentified. For proposed identifications 
see Loewenstamm 1954, EM 2.431. 

)otbatah , a land of streams of water. It is probably to be identified with 
modern Tabeh, an oasis about seven miles south of Eilat (Elath) on the western 
shore of the Gulf of c Aqaba. In Byzantine times an island in this region was 
known by the name Jotabe, which controlled the sea traffic to Elath. This island 
is to be identified with Jazirat Far c un, a small island about three miles south 
of Tabeh. The Midianite sherds that were discovered on Jazirat-Far c un 
(Rothenberg 1967, pp. 3-41) prove that the place was settled at the end of the 
second millennium b.c.e. (cf. Aharoni and Rainey 1979, pp. 199-200). The 
name Jotabe was apparently given to the island because of the oasis Tabeh = 
Jotbatah nearby (see B. Mazar 1975b, pp. 47-48). 

The “streams of water (nhly mym)” may refer here to the brooks and pools 
of the oasis; cf., e.g., Exod 15:27 (the oasis with “twelve springs of water [’ynt 
mym]”); compare the description of the exiles coming back from the northland 
and led to “streams of water (nhly mym)” in Jer 31:8 (cf. Isa 41:18). The phrase 
hs nhly mym ‘a land with streams . . .’in Deut 8:7 occurs also next to } rs twbh 
‘good land’. A similar play on words appears in 10:7, where Jotbatah (the root of 
twb) is associated with “a land of streams of water.” 

8-9. Another independent pericope about the Levites, who were designated 
to carry the Ark that is spoken of in the passage vv 1-5. According to Exod 
32:29 the Levites were consecrated at Horeb after their struggle with the 
worshipers of the golden calf; vv 8-9 here seem to presuppose the events as 
presented in Exod 32, though the details about the punishment of the people 
are not given here (see the Comment below). 

8. At that time. This phrase introduces a separate account; see v 1. 

separated (hbdyl) the tribe of Levi to carry the Ark . . . to serve him, and to 

bless in his name. Compare 21:5, “for YHWH your God has chosen (bhr) them 
[the Levites] to minister to him and to bless in the name of YHWH”; cf. 18:5; 
Jer 33:24; Ps 105:26; 1 Chr 15:2. 

The use of the verb “separate (hbdyl)” instead of “choose (bhr)” is 
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characteristic of the priestly literature. Compare Lev 20:26 in connection with 
the election of Israel: “and I separated you from all the peoples to be mine,” and 
in connection with the Levites, cf. Num 8:14; 16:9; 1 Kgs 8:53. For the 
consecration of the Levites see Num 3:5fl\, 40ff. 

to carry the Ark. In the priestly literature the task is assigned to the Levites as 
distinguished from the priests, in particular to the Kohathites (Num 3:31; 4:15; 
cf. 1 Chr 15:2, 15, 26; etc ). In Deuteronomy, in which no distinction is made 
between priests and Levites, the carrying of the Ark is assigned to priests and 
Levites, “the tribe of Levi’’ as here or “the priests the son of Levi’’ (31:9) or the 
“Levites” in 31:25. For the priests carrying the Ark, see Josh 3:3, 6, 8 (and 
passim); 6:6 (and passim); 1 Kgs 8:3, 6, cf. 1 Sam 6:15; 2 Sam 15:24; 1 Kgs 2:26. 

the Ark of YHWH’s Covenant. This expression occurs mostly in 
Deuteronomic passages or in passages influenced by its phraseology; cf. Deut 
31:9, 25, 26; Josh 3:3, 6, 8, 14, 17; 4:9, 7, 18; 6:6, 8; 8:33; 1 Kgs 3:15; 6:19; 8:1, 
6 = 2 Chr 5:2, 7; Jer 3:16; 1 Chr 15:25, 26, 28, 29; 16:6, 37; 17:1; 22:19; 28:2, 
18. 

The usual expression was the Ark of YHWH (or God) (Josh 3:13; 4:5, 11; 
6:6,7, 11, 13; 7:6; 1 Sam 3:3; 4:6, 11; 17-22; chaps. 5-6 (passim); 7:1; 2 Sam 6 
(passim); 15:24b, 25, 29), and in several instances it can be shown that the word 
“covenant” was added. Thus in Josh 3:14, 17 the extraordinary syntax (ns’y 
h } rwn hberyt; ns*) ; h } rwn beryt) makes it clear that the original text did not have 
beryt, as in 3:15 and 4:10. Similarly, beyt (diatheke) does not appear in the LXX 
in 1 Sam 4:3-5, and this reflects the genuine text (cf. McCarter 1984, Textual 
Notes, p. 103). A comparison of 2 Sam 6:12, 13, 15, 16; 7:2 with its parallels in 
1 Chr 15:25, 26, 28, 29; 17:1 also shows that the Chronicler has added beyt in 
all of these verses. On the whole problem see Seyring 1891, pp. 114-21; Driver 
1902, pp. 122-23; Japhet, 1977, pp. 89-91. 

It was the Deuteronomic school that was eager to define the ark as “the Ark 
of the Covenant” (see below). One should admit, however, that the “Ark of the 
Covenant” appears also in pre-Deuteronomic passages (Num 10:33; 14:44; Judg 
20:27; 1 Sam 4:3, 4, 5; 2 Sam 15:24a), therefore it cannot be said that the Ark of 
the Covenant is a Deuteronomic invention. Furthermore, as indicated above, 
the notion of the Ark as a receptacle of Covenant is very ancient (see the Notes 
to 10:1-5), and seeing the Ark solely in its covenantal function belongs to the 
specific ideology of Deuteronomy (see above). This ideology motivated the 
scribes to add to the phrase “the ark of YHWH” the word “covenant [of 
YHWH]” 

The priestly term >aron ha c edut (Exod 25:22; 26:33-34; 30:6, 26; etc.) is not 
synonymous with J aron haberit, rather, it means “the ark of the majesty”; see 
above, in the Note to 9:9. The priestly author does not allude anywhere to the 
Decalogue as a covenantal document, in contrast to the author of Deuteronomy. 

to stand before YHWH and to serve him. “To stand before” means to serve; 
cf. 1:38; 17:12; 18:7; Judg 20:28; 1 Kgs 10:8; 12:8; 17:1; 18:15; 2 Kgs 3:14; 5:16; 
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Ezek 44:15; 2 Chr 29:11; similarly, in Akkadian uzuzzu ina pani means ‘to 
serve’ (see Weinfeld 1982c, p. 42). For the combination of “standing” and 
“serving ( c md. srtj,” see Deut 17:12; 18:5; and compare v 7 there: “he may serve 
(wsrt) in the name of YHWH his God like all his fellows the Levites who stand 
there (h'mdym) before YHWH”; cf. also Num 3:6; 16:9; Ezek 44:11b; 2 Chr 
29:11. Unlike Deuteronomy, which entitles the whole tribe of Levi to serve 
before YHWH, the priestly code makes a distinction between the priests and 
the Levites. The priests serve God directly: they stand before YHWH and serve 
him (Ezek 44:15: “they shall approach me to serve me (Isrtny) and stand before 
me”), whereas the Levites are subordinate attendants who do not “stand before 
YHWH” and serve him but “stand before” the Aaronite priests and serve them: 
“make him [the tribe of Levi] stand before Aaron the priest and let him serve 
him” (Num 3:6; compare Num 8:26; 18:2; 2 Chr 8:14). The Levites, according 
to the priestly literature, also serve the congregation; cf. Num 16:9, “he 
separated (hbdyl) you ... to stand before the congregation (h ( dh) to serve 
them” (compare Ezek 44:11b; 2 Chr 8:14). According to that literature, they 
also performed menial tasks for the people, such as slaughtering and flaying 
(Ezek 44:11; 2 Chr 29:34; 35:6), guarding the tabernacle and carrying its objects 
(Num 1:50, 4:9, 12; 8:23-26). 

and to bless in his name. Compare 21:5. The functions of the Levites—“to 
serve God and to bless in his name”—are assigned in 1 Chr 23:13 to the 
Aaronites, in accordance with the priestly code; see Num 6:22-27 and compare 
Lev 9:22. In 2 Sam 6:18 and 1 Kgs 8:14, 55 (in the latter, without bsm YHWH 
‘in the name of YHWH’) we find the king performing this function. In the 
monarchic period kings in fact conducted cultic celebrations (1 Sam 13:9; 14:34; 
2 Sam 6:17; 1 Kgs 12:32; 13:1; cf. Ezek 45:17, 22f.; 46:2, 9, 12), as in 
Mesopotamia and in the Hittite and Ugaritic rituals (see Weinfeld 1983b, pp. 
116-23). But in the legal normative literature, which has its roots in the 
premonarchic period (see Noth 1966, pp. 1-107), the king has no function in 
the cult. 

9. Therefore Levi has no portion nor inheritance along with his bretheren. 
Compare 18:1-2; 12:12b, 14:27b, 29; Josh 13:14, 33; 18:7. 

YHWH is his inheritance. Compare Deut 18:2; Josh 13:14, 33. This means 
that the sacred dues made to YHWH belong to him; compare Num 18:19-20, 
referring to Aaron. 

as YHWH your God spoke to him Compare 18:2b. Such divine statement is 
indeed found in Num 18:20 (= priestly source), where God says to Aaron, “I 
am your portion and inheritance among the Israelites.” But there it refers to the 
Aaronites, whereas in Deuteronomy it refers to the whole tribe of Levi (cf. 18:1, 
“the whole tribe of Levi”). It seems that the phrase “the whole tribe of Levi” 
has a polemical thrust (see Milgrom 1976, pp. 11-12) and comes as a reaction 
against the preference shown to the Aaronite clan. Deuteronomy knows the 
practical distinction between the officiating priests and the nonofficiating 
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Levites (see 18:3-5 versus 18:6-8); but, in contrast to the priestly code, which 
makes this distinction a key to status and revenues, Deuteronomy makes the 
whole tribe of Levi eligible to service and prebends. 

10-11. These verses bring us back to the main topic, the renewal of 
YHWH’s relationship with Israel after the grave sin of the golden calf. It is not 
clear, however, whether the “forty days and forty nights” mentioned in 10:10 
are the same as in 9:18 and 25, the forty days of prayer after his descent from 
the mount with the tablets that he broke. It seems that they refer to the forty 
days during which Moses received the second tablets, which, according to Exod 
34:1-9, were accompanied by a liturgy of forgiveness (vv 6-9). See the Note to 
9:18. 

10. I had stayed on the mountain. There seems to be a distinction between 
9:9b, where Moses is said to “stay (ysb)” (cf. Deut 1:46) on the mountain for 
the acceptance of the tablets, this verse, where he is said to “stand ( c md)” on the 
mountain for prayer. For c md ‘stand in prayer’ see Gen 18:22; 19:27; Jer 18:20; 
Ps 106:20; and note the term hnydh for the official prayer in Judaism (cf. Sipre 
Debarim $26 [Finkelstein 1969, pp. 39-40 and the references there for the 
rabbinic literature, p. 39 line 9]). 

YHWH listened to me that time also. Compare the same phrase in 9:19b, 
which refers to Moses’ first intercession before the making of the second tablets 
and the Ark. Here it refers to the second intercession after the reception of the 
second tablets and their placement in the Ark (compare Exod 34:1-9). 

11. Arise for journeying before the people. This line is possibly dependent on 

Exod 32:34, “Go now, lead the people,” and 33:1, “set out from here you and 
the people . . to the land but there the angel is to drive out the Canaanites 

before the Israelites” (32:34; 33:2; cf. Exod 23:20). Here the angel is not 
mentioned at all (cf. the Introduction and the Comment below). 

COMMENT 

This sermon, like the previous ones, is concerned with the entrance of the 
Israelites into the land of Canaan (mark seven times the root “inherit (yrs)” in 
91-6), but, unlike the others, it does not contain warnings against apostasy and 
violation of the law in the future but rather relates to the sins of the past. The 
sermon serves to uproot feelings of pride and self-righteousness: the Israelites 
should not think that they were given the land because of their righteousness 
and perfection; it was given to them because of the promise of God to the 
Patriarchs (vv 5-6). In contrast, their behavior in the past does not entitle them 
to the gift of the land, for they were constantly provoking God and defying him. 

The gravest provocation to God was the worship of the golden calf, which 
constituted a violation of the first commandments of the Sinaitic revelation, 
which enjoin exclusive loyalty to YHWH and prohibit the worship of idols 
(Deut 5:6-10). These commandments were violated right after Israel’s commit- 
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ment to keep them. In fact, the main part of this section is devoted to this 
crime and its rectification. The commission of this crime caused the annulment 
of the covenant of God with Israel and hence the breaking of the tablets of the 
covenant by Moses (see the Note to v 17). Only after Moses’ intercession did 
God agree to write new tablets and thus renew the relationship with the people 
(9 25-10:4). This finally enabled Moses to lead the people on their march to the 
promised land (Deut 10:11). 

Still, it was not only the sin of the golden calf that angered God; there were 
other sins that showed the defiance and wickedness of the people (vv 22-23). 
The rebelliousness of the people at Massah (Exod 17:7), at Qibrot Hata’wah 
(Num 11:31 —34), and at Tab c erah (Num 11:1-3), as well as the sin of the spies 
(cf. Deut 1:19-39) were all testimony to the stubbornness and sinfulness of the 
people. Israel has in fact been rebellious: from the day they left Egypt (v 7) and 
until this very day (vv 7, 24). 

The sin of the golden calf was the dominant one, however, and it actually 
reflects here the historical sin of the northern Israelites, who were worshiping 
the golden calves (cf. 1 Kgs 12:28-29 and especially Hos 8:5-6; 10:5; 13:2). The 
exile of the northern Israelites was indeed seen by the Deuteronomic historiog¬ 
rapher as a punishment for this sin (cf. 1 Kgs 14:15-16; 2 Kgs 17:16; etc.). The 
stubbornness and the wickedness of the northern Israelites is described in the 
Books of Kings in terms similar to those of Deut 8 and 9; see, for example, 2 Kgs 
17:13, “they did not obey, they stiffened their necks like their fathers who did 
not have faith in YHWH their God . . . they made molten idols for them¬ 
selves—two calves” (cf 9:13, 27). Although 2 Kgs 17:7-23 was written some¬ 
time later than Deut 9.1—10:11 it reflects the same ideology and belongs to the 
same literary school. Furthermore, the view expressed here that the people were 
rebellious from the beginning till today is prevalent also in the admonitions to 
Judah composed by the same school. Thus we read, concerning the sin of 
Manasseh, king of Judah, “I will bring a disaster on Jerusalem and Judah . 
because they have been vexing me from the days that their fathers came out of 
Egypt to this day ” (2 Kgs 21:12-1 5). Similar statements are found in the proph¬ 
ecy of Jeremiah (7:25), which was edited by the Deuteronomic scribes (see 
Weinfeld 1972a, p. 31), and in Ezekiel (see, e g., chap. 20). 

The Worship of the Golden Calf 

The bull or the calf was a divine symbol of strength and fertility in the ancient 
Near East. Plenty of emblems and statuettes of bulls in a cultic context have 
been found in the Levant. The cult of the Apis bull in Egypt is well known, but 
the cult was even more widespread in other areas of the Fertile Crescent and 
especially in the areas of Anatolia and Syria. 

In Ugarit the epithet of El, the head of the pantheon, is tEl ‘bull god', and 
according to the view of H. Torczyner (1925, 277-80), this epithet was applied 
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to the golden calf in Israel and is attested in Hos 8:6, which is to be read, “for 
who is ‘bull god’ (ky my sr 3 l), it is no god, a craftsman made it, the calf of 
Samaria will be broken in fragments” (cf. NEchB). 

In the Hittite religion the worship of the bull is iconographically well repre¬ 
sented. Thus we find on a grand relief from Alaca Hiiyiik of the fifteenth 
century b.c.e. a royal couple making an offering before an altar and a horned 
bull (cf. ANEP 2 no 616). The Hittite weather god was mostly represented by a 
tin-plated or silver-plated bull (see Gurney 1977, pp. 25-26), and in a Hittite 
text depicting a god we read, “the city of Maletta; a bull of wood tin plated, 
standing on all fours, this is the Weather-god of Maletta” (Giiterbock 1964, 
p. 55 n. 6). Furthermore, a bronze bull figurine unique in its dimensions and 
style was recently discovered in northern Samaria. The exploration of the site of 
the discovery unraveled a whole cultic installation consisting of an open cult 
place including a circle of stones constructed at the top of the hill; within it was 
a large stone (massebah) with a pavement before it (cf. A. Mazar 1982). An¬ 
other significant find is the iconography of the cult stand from Ta^nakh (Lapp 
1969, pp. 42-44), where on the top register we find a young bull and above it a 
winged sun disk, which represents the deity (see, recently, Hestrin 1987, pp. 74- 

75). 

It seems that the account about the cult of the golden calf established at 
Bethel by Jeroboam on the one hand (1 Kgs 12:28-29), and the account about 
Aaron’s making the molten calf (Exod 32:4) on the other, point toward an old 
northern Israelite tradition—anchored in Bethel—about the Aaronic priesthood 
being involved in the golden calf cult. There is significance to the fact that the 
sons of Jeroboam, Nadab and Abijah, bear the same names as the sons of Aaron 
who offered alien fire before YHWH (Lev 10:1; see Aberbach and Smolar 1967, 
pp. 134 and 139). That the divine symbol of a bull was associated with Bethel 
may be learned from Gen 49:24, where the term 3 abyr Jacob ‘the bull of Jacob’, 
applied to the God of Israel, is coupled with 3 bn Israel ‘the stone/rock of Israel’, 
in other words, the massebah, of Bethel. For the bull/ram imagery in connec¬ 
tion with the God of Israel cf. Num 23:22; 24:8. 

One should, however, be aware of the fact that applying a symbol of a bull 
to the God of Israel does not necessarily mean that the people believed that the 
bull represented YHWH himself. According to some scholars (Obbink 1929; 
Albright 1968, p. 172), the calf was considered the pedestal upon which 
YHWH was enthroned and thus was parallel in function to the “cherubim” in 
Jerusalem. Bull pedestals of the god Baal-Hadad are also attested in the Hittite 
and Syrian iconography (see, e g., ANEP, nos. 500, 501, 531). It was in the 
framework of the Jerusalemite polemic against the north after the reform of 
Jeroboam (2 Kgs 12:28-29) that the calves were depicted as gods, hence the 
appellation “your gods” (2 Kgs 12:28, Exod 32:8); the reason for the use of the 
plural is the introduction of Dan in the narrative about Jeroboam. 

One should admit, however, that the divine symbol can easily be confused 
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with the divinity itself (cf. Jacobsen 1987); hence the objection to the venera¬ 
tion of divine symbols (cf. 2 Kgs 18:4) and especially the veneration of the 
calves. This objection was particularly voiced by Hosea (8:5-6; 10:5; 13:2) and 
was later presented by the Deuteronomic historiographer as the historical sin of 
Israel (cf. above); see also Ps 106:19-20: “they made a calf at Horeb and bowed 
down to a molten image. They exchanged his glory for the image of a bull that 
eats grass” (cf. Neh 9:18). 

It should be added here that although in principle there was no difference 
between the calf as a pedestal and the cherubim as a pedestal, in practice there 
was a big difference between the two. The cherubim were not exposed to the 
public, whereas the calves were. Putting the statue in the open means displaying 
the deity for public worship, as is actually described in the stories about the 
worship of the golden calves: “they bowed down to it and sacrificed to it, saying: 
‘these arc your gods, O Israel’ ” (Exod 32:8; cf. 1 Kgs 12:28). The display of the 
statue of the god for public adoration is indeed attested in the Hittite religion. 
Thus we read in a Hittite text, “In former times the statue of god was kept in 
the inner chamber so that the people could not see it, now it stands on a 
pedestal in the open” (KUB 42 100 iii.36f.; see Beckman 1982, p. 437). 

Structure of 9:1-10:11 

This section opens with an announcement about the crossing of the Jordan in 
order to inherit the land (9:1-2) and ends with the command to Moses to march 
at the head of the people in order to inherit the land (10:11). The entrance into 
the promised land was turned by the author into a problem of religious educa¬ 
tion: the elimination of feelings of self-righteousness and the consciousness of 
sin. 

This section in fact constitutes an edifying speech, which opens with the 
exhortation to Israel (vv 3-7) not to nourish feelings of superiority (cf. 7:7) 
following the inheritance of the land, because the inheritance of the land is an 
act of grace by God and not a reward for righteousness (cf. above). On the 
contrary, Israel provoked God constantly and does not deserve the grace. This is 
what the author intends to stress in the next paragraph of his speech (vv 8-24), 
which centers on the breach of the covenant caused by the worship of the 
golden calf. 

The next paragraph is dedicated to the renewal of the covenant (9:25-10:5). 
It opens with a prayer of intercession by Moses (vv 25-29), which made possible 
the renewal of relations between God and Israel. This is followed by the making 
of the new tablets and their deposit in the Ark (10:1-5); then comes an itinerary 
(10:6-7), which is a digression because it interrupts the continuity between vv 
1-5, which contain information about the Ark, and vv 8-9, which tell us about 
the Levites who were appointed to carry the Ark. The appointment of the 
Levites indeed is the outcome of their pious behavior during the sin of the 
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golden calf; see Exod 32:25-29. Deuteronomy 10:10-11 relates to the final 
propitiation of God, following which Moses is commanded to lead the people to 
the promised land. 

On the whole, the section of 9:8-10:11 constitutes a juxtaposition of the 
illegitimate cult of the golden calf (9:8-24) with the establishment of the legiti¬ 
mate cult (10:1-9). This juxtaposition corresponds to the layout of the traditions 
in the book of Exodus, where we find the story about the erection of the 
tabernacle (chaps. 35-40) right after the story about the sin of the golden calf 
(chaps. 32-34). Whereas the priestly redactor in Exodus is interested in the cult 
of the tabernacle, however, the author of Deuteronomy is interested in the 
tablets of the covenant and in the Ark of the Covenant as educational media, 
and is not interested in the cultic institutions as such (see the Introduction). 

This section revolves around the concept of the miraculous “forty days and 
forty nights" spent by Moses on the mount of God. The forty days and forty 
nights actually create the division of the section into five units: 

1. 9:9-10 deals with the “forty days and forty nights” needed for the 
reception of the first tablets of the covenant by Moses. 

2. 9:11-17: the end of the forty days and forty nights marks the violation 
of the covenant. 

3. 9:18-21, the intercession of Moses during the second forty days and 
forty nights. 

4. 9:25-10:5: forty days of the atonement for the sin and the renewal of 
the covenant through the building of the Ark of the Covenant and the 
making of the second tablets. 

5. 10:10-11 contains the conclusion of the narrative mentioning the atone¬ 
ment during the forty days and the preparation for the journey to the 
promised land (cf. Lohfink 1963, pp. 207ff.). 

The recurrence of the expression “forty days and forty nights” points toward the 
liturgical-intercessory nature of the whole section under discussion. Indeed, the 
source upon which this section is based, namely, Exod 32-34, revolves around 
three intercessions of Moses concerning the sin of the golden calf and the 
restoration of God’s presence following Moses’ prayers. The first intercession 
comes upon Moses’ hearing from God about the sin and about the will of God 
to exterminate the people: Moses prays and God renounces the punishment 
(Exod 32:7-14). But this does not mean that the sin was forgiven. The second 
one occurs the morning after his descent and after he had seen the crime: Moses 
expresses his wish to ascend to God again and to ask for forgiveness. After a 
discussion with Moses about forgiveness, God agrees to let the people go to the 
promised land, though not without punishment (32:30-35). But God is not 
ready yet to restore his presence within Israel; he would rather send his emissary, 
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the angel, who will lead the people into the land (32:34, 33:2-3). In order to 
draw the presence of God into the camp, Moses sets up the tabernacle outside 
the camp so that he could speak “face to face (pnym y l pnym y T’with God. But 
this is only an incentive for the restoration of the “face,” that is, the presence of 
God to the camp of the Israelites in their moving to the promised land (Exod 
33:12-17). Finally, the next step will be to entreat YHWH for the revelation of 
his “glory (kbwd), ’’following which God appears before Moses in his capacity as 
a compassionate and gracious God who forgives sin (34:6). This is all done while 
the new tablets are kept in Moses’ hands and the covenant is renewed (33:18— 
34:10). 

Although Exod 32-34 is not of homogeneous nature and apparently under¬ 
went a complex process of redaction, as has been seen by many commentators, it 
preserved a basic degree of unity, literary and theological (cf. recently Moberly 
1983), and this unity is also reflected in the Deuteronomic account. In Deut 
9:8-10:11, as in Exodus, Moses’ intercessions are recounted three times the first 
in 9:18-20, the second in 9:25-29, and the third in 10:10. Nonetheless, there is 
a difference between Exodus and Deuteronomy in the order and nature of the 
prayers, as well as in the liturgical setting involved. In Exod 32-34 the first 
prayer is presented by Moses before his descent from the mountain (32:11-14), 
while in Deuteronomy it occurs after his descent (9:18-20). From the point of 
view of contents the prayer in Deut 9:25-29 overlaps partially that of Exod 
32:11-14 but comprises also elements from the prayer in Num 14:16. By con¬ 
trast, the liturgical formulas of Exod 34:6-7, which are echoed in the prayer of 
Num 14:18, are completely absent in Deuteronomy. The same applies to the 
theophany, which stands at the background of the prayers in Exod 33 and 34 
(cf. 33:21-23; 34:5) and Num 14 (cf. vv 10, 14) but is missing in Deuteronomy. 

Deuteronomy, like Exodus, has interest in the restoration of God’s relation¬ 
ship with Israel, but whereas in Exodus this relationship is renewed only after a 
series of heavy punishments (32:20b, 27-28, 35; 33:5), in Deuteronomy nothing 
is heard of punishments. Yet another difference: the renewal of the relationship 
in Exodus is expressed by the erection of the Tabernacle (Exod 33:7-11) and by 
the revelation of God’s “presence (pnym)” (33:11, 14) and “glory (kbwd)” 
(33:18, 22-23), which is the priestly term for God’s presence. Deuteronomy, 
however, sees the restoration of the presence of God in Israel only through the 
covenant as represented by the Ten Commandments written on the two tablets. 
By the same token, the angel who appears so prominently in Exodus (32:34; 
33:3) is completely ignored in Deuteronomy, which is against angelology (cf. 
Introduction sec. 13) 
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THE PREPARATIONS FOR THE 
ENTRANCE INTO THE PROMISED 
LAND (10:12-11:32) 


10 12 And now, O Israel, what does YHWH your God demand of you? Only 
this: to fear YHWH your God, to walk in all his ways, to love him, and to serve 
YHWH your God with all your heart and soul, 13 to observe YHWH's com¬ 
mandments and laws, which I command you today, for your good. 14 Lo, the 
heavens and the heavens of heavens belong to YHWH your God, the earth and 
all that is on it! 15 Yet only your fathers YHWH desired and set his love on 
them, so that he chose you, their descendants after them, from among all 
peoples—as is now the case. 16 Circumcise the foreskin of your hearts and stiffen 
your necks no more. 17 For YHWH your God is the God of gods and the Lord 
of lords, the great, the mighty, and the awesome God, who shows no favor and 
takes no bribe, 18 but upholds the cause of the orphan and the widow, and loves 
the stranger, providing him with food and clothing. 19 You shall love the 
stranger, for you were strangers in the land of Egypt. 

20 You must fear YHWH your God: only him shall you worship, to him shall 
you cleave, and by his name shall you swear. 21 He is your glory and he is your 
God, who wrought for you those great and awesome deeds which your eyes have 
seen. 22 Your ancestors went down to Egypt seventy persons in all; and now 
YHWH your God has made you as numerous as the stars of heaven. 

11 ^ove, therefore, YHWH your God, and you shall keep his charge, his laws, 
his rules, and his commandments at all times. 

2 You shall know this day that it is not your children, who neither experi¬ 
enced nor witnessed the lesson of YHWH your God—his greatness, his mighty 
hand, his outstretched arm; 3 his signs and his deeds that he performed in Egypt 
against Pharaoh king of Egypt and all his land; 4 what he did to Egypt’s army, its 
horses and chariots; how YHWH caused the waters of the Sea of Reeds to flow 
over them when they were pursuing you, thus destroying them to this day; 
5 what he did for you in the wilderness until you arrived in this place; 6 and what 
he did to Dathan and Abiram, sons of Eliab son of Reuben, when the earth 
opened her mouth and swallowed them and their households, their tents, and 
every living substance that followed them in the midst of all Israel— 7 but it was 
with your own eyes that you saw all the great deed(s) that YHWH performed. 

8 You shall keep all the commandments that I command you today, so that 
you may have the strength to come in and occupy the land that you are about to 
cross into and occupy, 9 and so that you may prolong the days upon the land that 
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YHWH swore to your fathers to give to them and to their descendants, a land 
flowing with milk and honey. 

10 For the land that you are about to come into and occupy is not like the 
land of Egypt from which you have come, where you sow your seed and water it 
with your feet like a vegetable garden; n but the land you are about to cross into 
and occupy, a land of hills and valleys, it drinks its water according to the rains 
of heaven. 12 lt is a land that YHWH your God cares for, the eyes of YHWH 
your God are always on it, from year’s beginning to year's end. 

13 lf, then, you obey the commandments that I command you this day, to 
love YHWH your God and serve him with all your heart and soul, 14 I will give 
the rain for your land in season, the early rain and the late. You shall gather in 
your grain, your wine and oil. 15 I will give grass in the fields for your cattle and 
you shall eat and be satiated. 16 Beware lest your heart be seduced and you turn 
away to serve other gods and bow to them. 17 For YHWH’s anger will flare up 
against you, and he will shut up the skies and there will be no rain and the land 
will not yield its produce; and you will perish quickly from the good land that 
YHWH is giving you. 

18 You shall put these my words upon your heart and your soul and you shall 
bind them as a sign on your hand and as a frontlet on your forehead, 19 and 
teach them to your children—reciting them when you stay at home and when 
you are away, when you lie down and when you get up; 20 and inscribe them on 
the doorposts of your house and on your gates— 21 so that your days and the days 
of your children may be multiplied in the land that YHWH swore to your 
fathers to give to them, as long as there is a heaven over the earth. 

22 For if you surely keep all the commandments that I command you, to love 
YHWH your God, to walk in all his ways, and cleave to him, 23 YHWH will 
drive out all these nations from before you: you will dispossess nations greater 
and mightier than you. 24 Every spot on which your foot treads shall be yours; 
your territory shall be from the wilderness and the Lebanon, from the river—the 
Euphrates—to the western sea. 

25 No man shall stand up to you: YHWH your God will put your dread and 
fear of you over all the land in which you set foot, as he promised you. 

26 See, this day I set before you blessing and curse: 27 blessing, if you obey the 
commandments of YHWH your God that I command you this day; 28 and 
curse, if you do not obey the commandments of YHWH your God, but turn 
aside from the way that I command you this day and follow other gods, whom 
you have not known. 29 When YHWH your God brings you into the land that 
you are about to come into and occupy, you shall pronounce the blessing at 
Mount Gerizim and the curse at Mount Ebal. 30 Are they not beyond the 
Jordan, beyond the west road that is in the land of the Canaanites who dwell in 
the ^rabah—in front of Gilgal, by the oaks of Moreh? 

31 For you are about to cross the Jordan to come in and occupy the land that 
YHWH your God is giving to you. When you have occupied it and are settled 
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in it, 32 take care to observe all the laws and rules that I have set before you this 
day. 


TEXTUAL NOTES 

12. to walk (Ukt). Two Hebrew manuscripts, Greek Minuscules, Syriac, and 
Vg read: wllkt 'and to walk’; cf. MT 19:9. 

13. to obsen’e (Ismr). The Samaritan text, Syriac, and Vg render wlsmr ‘and 
to keep’. 

YHWH's commandments. Qumran (8Q3 [phylacteries], DJD 3.152, 154; 
8Q4 [mezuzah], DJD 3.158, 160), the Samaritan text, LXX, and Syriac read: 
YHWH “your God Clhyk), ” which seems to be genuine in view of the fact that 
miswot YHWH in Deuteronomy come always with J lhyk(m); cf. 4:2; 6:17; 8:6; 
11:27, 28; 28:9, 13. 

for your good. See the Textual Note to 6:24. 

15. Yet (raq) only. Compare the Textual Note to 4:6. Qumran (8QFr 19 
[phylacteries], DJD 3.154) renders instead of raq: c l kn ‘therefore’. 

[YHWH] desired. Hebrew: hsq, literally, ‘attached’. Compare the Textual 
Note to 7:7. 

16. God of gods. These words are translated by Tg. Onq. and Tg. Ps.-J. as 
“God of judges,” which is influenced by rabbinic tradition; cf. Mek. Exod 21:6; 
22:7, 27 (Horowitz 1928, pp. 252, 268, 302, 317). 

Lord of lords. The MT has the majestic plural y dny (Qumran: 4Q, 138 Phyl. 
K, DJD 6.68 has singular: \adon). Compare Gen 42:30; Isa 19:4; etc; and see 
GKC J126i. 

18. the cause of the orphan. Qumran (4Q 138 Phyl. K, DJD 6.68) XQ Phyl 
1-4, Yadin 1969, p. 71) and LXX: “the cause of the stranger (gr —proselytos) 
and the fatherless,” but this is superfluous because the stranger occurs in the 
second part of the verse. The reading was influenced by the triplet gr ytm 
w y lmnh common in Deuteronomy; see the Note to v 18. 

20. him shall you worship. Hebrew: y tw. Qumran (4Q Phyl. K, DJD 6.68) 
and Samaritan text: w y tw ‘and him’, as in 6:13. 

him shall you cleave. Hebrew: whw tdbq. Qumran (8Q Phyl. fragment 16, 
DJD 3.152) has tqrb, which was influenced by the Targumic renderings: Onq., 
ttqrb, Ps.-J., tqrbwn ‘come near [to the fear/worship of YHWH].’ 

those . . . awesome. Hebrew: hnwr y t h y lh. Qumran (8Q Phyl. fragment 12, 
DJD 3.152), Syriac, and the Armenian version omit h y ilh ‘those’. 

22. seventy persons in all. Hebrew: besib c im nepes. The be- prefix is the beth 
essentiae and is literally rendered, “as seventy persons”; see GKC S119i. 

11: 1. you shall keep his charge, his laws, his rules, and his commandments. 
The Samaritan text reverses the order: commandments (mswtyw) before rules 
(msptyw); cf. 8:11; 30:16; and the deuteronomistic passage in 1 Kgs. 2:3. 

2. who neither experienced nor witnessed. Hebrew: y sr tyd^w w y sr l y r y w, 


431 



DEUTERONOMY 1-11 


literally, ‘which they have not known and which they have not seen’. According 
to A. Ehrlich (1909, ad loc.) we encounter here a chiastic structure. The know¬ 
ing refers to the “lesson (mwsrj” while the seeing refers to the “greatness (gdl). ” 
But both “knowing” and “seeing” connote experience, and they frequently 
interchange, especially, in the Deuteronomic literature, when they describe the 
marvelous deeds of God; compare josh 24:31, “the elders . . . who had experi¬ 
enced [literally, known = yd c J all the deeds that YHWH had done for Israel,” 
with its parallel in judg 2:7, “who had experienced [literally, had seen = r 3 h] all 
the deeds . . . that YHWH had done for Israel.” For a thorough discussion of 
yd c and r 3 h in the thinking of old Israel, see Seeligmann 1977). 

2. his mighty hand and his outstretched arm. (ydw hhzqh wzrV hntwyh) 4Q 
Phyl. K (DJD 6.68) and the Samaritan text have w 3 1 zrwSv hntwyh 3 t ydw hhzqh. 
the Qumran (ibid), Samaritan and other versions have “and (we) ” before 3 t ydw. 

3. his signs and his deeds. Hebrew: 3 t 3 ttyw w 3 t m^yw. The LXX renders “his 
signs and his portents ( 3 t 3 tt)’w w 3 t mwptyw),” following the Deuteronomic ste¬ 
reotype (4:34; 6:22, 7:19; 26:8, 29:2; 34:11), but this is hardly original. As 
indicated in the Note to this verse, “the deed that God did (m c sh . . . 3 sr c sh)” 
serves as an inclusio for the hymnic passage in vv 3-7. 

king of Egypt. These words are missing in the Samaritan Pentateuch and 
certain Greek manuscripts. 

6. and swallowed them. Qumran (Phyl. A, K, DJD 6.50, 68) and the Samari¬ 
tan text add here w 3 t kl h 3 dm 3 sr Iqrh ‘and all the men of Korah’, taken from 
Num 16:32. This can hardly be original, for—as is shown in the Note below— 
Korah belongs to the priestly stratum of the story, which is not represented in 
Deuteronomy. 

7. the great deeds that YHWH performed. The LXX adds “for you as at this 
day (hymin semeron)" (= Hebrew Ikm hywm hzh), apparently wanting to create 
a correspondence to v 4, where Egypt is described as “destroyed to this day,” 
this allegedly in contrast to what God did for the Israelites, which lasts “until 
this day.” Qumran (4Q Phyl. K, DJD 6.69) adds, after 3 sr c sh, 3 tkmh ‘with you’. 

the great deed(s). MT, Samaritan, Tg.Ps.-J, Tg.Onq.: hgdl in singular. 4Q 
Dt', u (Duncan 1989, Figs. 22, 28), LXX, Tg.Neof., Peshitta, Vg.: hgdwlym in 
plural. For the semantic and phonetic identity of m ( sh/m c sy in Biblical Hebrew 
and in Qumran, see E. Qimron, The Hebrew of the Dead Sea Scrolls, HSS 29, 
Atlanta Scholars Press, 1986, 100. 

8. so that you may have the strength to come in and occupy the land. The 
LXX reads, “that you may live and multiply (wrbytm is under the obelus in 
uncial LXX) and enter and occupy the land (hina zete kai polyplasiasthete kai 
eiselthete kai kleronomesete ten gen),” exactly like 8:1, lm c n thywn wrbytm wb 3 
tm wyrstm 3 t h 3 rs. Compare Syro-Palestinian version: dthwn wtstgwn Iswgy (Go- 
shen-Gottstein 1973, p. 43). Qumran has two versions: 4Q Phyl. K DJD 6.69) 
reads, lm 3 n thzqw w 3 brtmh wbtmh wyrstmh 3 t h 3 rs 3 , so that you may have the 
strength to cross and enter and occupy the land 3 ; 8Q (DJD 3.155) has: lm 3 n 
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thywn wytbw ymym ‘that you may live and [your] days be well’. 4Q Dt kl 
(Duncan 1989, Fig. 28) wrbytm. 

that you are about to cross into. Hebrew: 3 sr 3 tm c brym smh. Samaritan and 
Vg have b*ym smh ‘enter into’ instead of ( brym smh ‘cross into’ (for the inter¬ 
change of b 3 and c br, see R. Weiss 1981, p. 82). Qumran and LXX render “you 
cross the Jordan’’ (Phyl. A, K, DJD 6.50, 69; 4Q Dt kl [Duncan 1989, Fig. 28]). 
The expansion of 3 t hyrdn is influenced by passages like 4:26, 11:31, 30:18, and 
31:13. 

9. that you may prolong the days. Literally, “that you may lengthen [your] 
days.” In one of the Qumran variants: “that your days may be multiplied (wlm c n 
yrbwymykm)” (8Q, DJD 3.155), as in MT 11:21. 

to give to them and to their descendants. The Samaritan text omits “to them 
(Ihm). ” 

10. For the land that you are about to come into. MT: “which you [sing.] 
enter (*th by. 4Q Dt kl (Duncan 1989, Fig. 28), Phyl. A, K (DJD 6.50, 69); 8Q 
(DJD 3.155) has plural, as does the Samaritan text ( 3 tm b 3 ym) as well as in the 
Peshitta, Tg.Neof. and Vg. 

(not like the land of Egypt) from which you have come. The MT has plural 
( 3 sr ysftm msm) but may be read in the singular, supposing dittography of the 
letter mem. Qumran (4Q 138, Phyl. K, DJD 6.69) reads singular: sr ys/th msmh. 

11. the land you are about to cross into. Hebrew: 3 tm ( brym. Qumran (4Q 
138, Phyl. K, DJD 6.69) reads “the land that you enter into ( 3 tmh bym smh)”; 
compare the Textual Notes to vv 8 and 10 concerning the interchange of c br 
and b\ 

according to the rains of heaven. Lamed of rule and proportion, as later 
Hebrew lepi ‘in accordance with’; cf. 32:8 (Imspr); Isa 11:3; 32:1 (Imspt Isdq); 
etc. 

12. from year's beginning. MT: mrsyt hsnh. Qumran varies: 4Q [Deut kl 
(Duncan 1989, Fig. 28), 4Q Phyl. K (DJD 6.69) read, (mrsyt) snh ( = 
nonemphatic), while 8Q (DJD 3.155) has, like the MT, hsnh. 

to year’s end. Hebrew: 3 hryt snh (nonemphatic). The Samaritan text and 
some Hebrew manuscripts use hsnh. 

14. I will give rain. The Samaritan text, LXX, and Qumran (8Q4, DJD 
3.159) have here and in v 15 “he will give (wntn)”; cf. also the Syro-Palestinian 
version (Goshen-Gottstein 1973, p. 43:to vv 14, 15 fwytlj). 

for your land. The Samaritan text has the singular ( y rsk), followed by the 
LXX. 

15 / will give (wntty). The LXX, Codex Alexandrinus, and some other 
Greek manuscripts read “and you will give (wntt). ” 4Q Phyl A: wntn ‘he will 
give’ (DJD 6.50). 

and you shall eat and be satiated (w’klt wsb ( t). In the LXX this phrase joins 
the next sentence as a prelude to the warning in v 16. Compare the Syro- 
Palestinian version (Goshen-Gottstein 1973, p. 43): wkd tkwl wtsbw c 3 stklw etc. 
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‘and when you shall eat and be satiated beware’ etc. Compare Midr. sipre: “ ‘and 
you shall cat and be satiated, beware’ ... be careful lest you rebel because one 
rebels against god out of affluence” (Finkelstein 1969, p. 92). 

17. (you will perish) quickly (rnhrh). Samaritan text: mhr, as in the other 
instances in the MT of Deuteronomy (4:26; 7:4, 22; 9:3, 12, 16; 28:20). 

18. these my words. Hebrew: dbry } lh without emphatic article because of the 
suffix, in contrast to hdbrym h } lh in 6:6; cf. Ehrlich 1909, ad loc. and CKC 
S'126y 

on your hand (ydkm). The Samaritan text, Syriac, and some Greek manu¬ 
scripts have plural “on your hands (ydykm)”; cf. 6:8. 

19. at home (bbytk). Samaritan text, LXX: “in the house (bbyt)”; cf. 6:7. 

20. and inscribe [sing.] them. The LXX, Syriac, and Tg. Ps.-J. use the plural. 

(on the doorposts) of your house. The Samaritan text, LXX, Syriac use the 

plural; cf. 6:9 and the Note there. 

22. if you . . . keep. Hebrew: (ky hn) smr tsmrwn , as in 6:17. LXX: akoe 
akousete [= sm c tsm'w] ‘if you obey’, as in v 13. The phrase smr tsmrwn in 6:17 
is translated by the LXX properly: fulasson fulaxe, but here the translator wants 
to link this section (vv 22-25) linguistically with the previous one (vv 13-21) in 
order to indicate that by obeying the commandments the people will not only 
gain fertility and longevity but will also conquer the land in its ideal borders. But 
this reading cannot be original, for sm c tsm c should be followed by y el, as in v 13, 
and not by *et, as here. 

that I command you. The Samaritan text, LXX, and Syriac have added 
“today (hywm)” , as the MT in vv 13, 27, 28. 

23. from before you. MT: mlpnykm. The Samaritan text has the singular: 
mlpnyk. 

than you. MT: mkm. Again, the Samaritan text has the singular: mmk. 

24. Every spot. Hebrew: kl hmqwm (with an article); cf. Gen 20:13; Exod 
20:24; also 4:2 .kl h*)’S. Joshua 1:3, which quotes this verse, omitted the article: kl 
mqwm. 

from the river. The Samaritan text, LXX, and Syriac read “and from (wmn) 
the river.” Some manuscripts, the LXX, Tg. Ps.-J. , and Tg. Neof. read “the 
great river (hnhr hgdwl), river Euphrates,” as in Gen 15:18; Deut 1:7; Josh 1:4. 

25. (stand) up to you. Hebrew: bpnykm. Samaritan text: Ipnykm, cf. 9:2 
(Ipny); Josh 1:5 (.Ipnyk), but 7:24: bpnyk, for which the Samaritan text has Ipnyk. 

27. blessing, if you obey. Hebrew: } aser = } im ‘if’; cf. Lev 4:22. } aser and not 
} im (as in the next verse) is especially appropriate here, because it implies a wish 
that the people may obey (Ehrlich 1909, ad loc.) 

30. Are they not. Hebrew: hl } hmh, Samaritan text: hlw y hm. 

the oaks. Samaritan text: LXX: “the oak (Hwn)" in the singular, as in Gen 
12:6 (see the Note). 

Moreh. MT: mrh. Samaritan text: mwP. Syriac and Tg. Ps.-J.: mmP. But 
mmP belongs to the Hebronite tradition (Gen 13:18) and was introduced here 
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by association with plural J eloney, which occurs in the verse here. The plural 
3 eloney is usually combined with mmP (Gen 13:18; 14:13; 18:1) and not with 
mrh. 


NOTES 

10:12. And now, O Israel. The word we ( atah ‘and now’ marks a transition 
from history (9:7-10:11 ) to the moral religious lesson that is to be drawn from it 
(compare 4:1 and the Note there, and the Comment to the present section). 

what does YHWH your Cod demand of you. Compare Mic 6:8, mh YHWH 
drs mmk ‘What does YHWH demand of you?' and the answer there is, doing 
justice, loving kindness, etc. Although the answer here is somewhat different— 
fearing, loving, and serving God, keeping his commandments, etc.—there is no 
difference in substance. In the continuation the author of 10:12 speaks about 
God doing justice and loving the destitute, which is to be imitated by the people 
(vv 18-19). 

Questions concerning the true nature of the divine will are already attested 
in the first half of the second millennium in a prophetic letter addressed to 
Zimri-Lim, king of Mari (A 2731): “Am I not Adad, Lord of Halab. ... I 
never demand anything of you. When a wronged man or woman cries out to 
you, stand up and do justice to him. This is what I demand from you” (cf. 
Lafont 1984, pp. 9-11, lines 52-55; also Anbar 1975, pp. 517-18; Malamat 
1980, p. 73; Weinfeld 1982b. 

to fear YHWH your God. Compare 5:29; 6:13; see Weinfeld 1972a, p. 332. 

to walk in all his ways. Compare 5:30; 11:22; see Weinfeld 1972a, pp. 333— 
34. 

to love him. Compare 6:5; 11:1, 13, 22; etc.; see Weinfeld 1972a, p. 333. For 
the combination of fear and love, see the Note to 6:13. 

to serve YHWH your God. Compare 10:20; 11:13; 13:4; see Weinfeld 
1972a, p. 332. 

with all your heart and soul. Compare 4:29; 6:5; 11:13; and see Weinfeld 
1972a, p. 334 for other references. On the phrase and its cognates in ancient 
Near Eastern covenantal texts, cf. the Note to 6:5 and the Comment to 6:4-9. 

13. to observe YHWH’s commandments and his laws, which I command you 
today, for your good. Compare the identical formulation in 4:40; “Observe his 
laws and commandments, which I enjoin upon you this day, that it may go well 
with you.” Compare also 5:30 and 6:24. 

14-15. God’s dominion over heaven and earth makes him sovereign over all 
creatures, and he may pick up and choose whomever he wants to be his chosen 
and beloved one, in this case the Patriarchs of Israel and their descendants. The 
same pattern—God’s dominion is universal and therefore he has the right to 
elect whomever he desires—is found in several places in the Bible. In the prayer 
of Nehemiah that has much in common with this passage (see the Comment) 
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we read, “You made the heavens, the heavens of the heavens . . . the earth 
and everything upon it . . . you are YHWH, the God who chose Abraham” 

(9:6-7). 

Another type of election that has the same motivation—sovereignty and 
therefore the right to choose—is found in connection with choosing foreign 
kings for dominion on earth. Thus we read in connection with Nebuchadnezzar, 
“It is I who made the earth, the men and beasts who are on the earth, by my 
great might and my outstretched arm and I give it to whomever I deem proper. 
I herewith deliver all these lands to my servant, King Nebuchadnezzar of Baby¬ 
lon” (27:5-6); and in connection with Cyrus, king of Persia, “It was I who made 
the earth and created man upon it; my own hands stretched out the heavens and 

1 marshalled all their host. It was I who roused him [Cyrus] for victory and who 
straightens all roads for him, he shall rebuild my city and let my exiled people 
go” (Isa 45:12-13). 

The same pattern appears in connection with picking up an individual and 
giving him a special privilege: 

To YHWH belongs the earth and all that it holds 

the world and its inhabitants 

for he founded it upon the ocean . . . 

who may ascend the mountain of YHWH 

who may stand in his holy place? 

he who has clean hands and a pure heart (Ps 26:1—4) 

In this case God chooses the individual who may ascend his mountain and his 
holy place. 

14. Lo. hen is a particle employed for the purpose of emphasis, for calling 
special attention of the hearer; cf. Muraoka 1985, pp. 137-40; Kogut 1986. 

the heavens of heavens. Compare 1 Kgs 8:27; Pss 68:34, 148:4; Neh 9:6; 

2 Chr 2:5. According to ancient Mesopotamian views there are three superim¬ 
posed heavens (cf. Lambert 1975, 4.411-12), but in the Jewish apocryphal 
literature we find seven firmaments; cf., e g., Ginzberg 1959, vol. 1 p. 10, n. 22 
(cf. 2 Cor 12:3, “third firmament”). 

15. Yet only your fathers YHWH desired and set his love on them, so that he 
chose you, their descendants after them, from all peoples. Compare 4:37 and 7:7; 
also Jer 31:2; Mai 1:2. The concept of election and love of Israel by God serves 
as the basis of the second benediction before the Shema c liturgy, the so-called 
Ahabah benediction (Singer 1915, pp. 47-48; cf. Elbogen 1931, pp. 20-21), 
which concludes with, “who has chosen his people Israel in love (hhhr h ( mw 
Ysr’l b’hbh). ” In such a manner love of Israel by God (expressed in the Ahabah 
benediction) rounds off the love of God to Israel expressed in the Shema c pas¬ 
sage (v 5). God's love of Israel and its election constitute the central motif of the 
Sabbath and festival prayers: “You have chosen us from all the peoples, loved us, 
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taken pleasure in us, and exalted us above all tongues; you have sanctified us by 
your commandments and brought us near to your service and have given us the 
Sabbath for rest(That this was the original formulation of the Sabbath prayer 
has been shown by Wieder 1981b.) 

Such prayers for Sabbath and festival from Qumran were recently published 
(1982) by M. Baillet in DJD 7: “blessed be the god of Israel who has chosen us 
from all the nations . . [and given us days] for rest (mnwhh) and pleasure 

( c ng)” (4Q 503:24-25, p. 111). This liturgy may be traced back to the prayer of 
Neh 9, where, after the mention of god’s universality (v 6), the concept of 
election is brought up (v 7) and the giving of the Torah and Sabbath to Israel is 
hallowed (vv 13-14). Election and love of Israel are here expressed by God’s 
sanctifying the people through giving them the Torah and the Sabbath. This is 
clearly reflected in the blessing before the recital of the Torah: “Blessed are you 
. . . YHWH our god, King of the universe, who has chosen us from all the 
peoples and has given us his torah” (Singer 1915, p. 212). Thus election is not 
privilege but obligation. 

In other words, as is now the case." Compare the Note to 2:30. 

16. Circumcise the foreskin of your hearts. The election of the fathers and 
especially the election of Abraham, which was sealed by the covenantal sign of 
circumcision (Gen 17), triggered the idea of circumcision here. The Deutero- 
nomic author, however, interpreted circumcision in a figurative manner: not 
circumcision of flesh but circumcision of heart, in other words, of spirit and soul. 
Compare 30:6, where God is the one who will circumcise the people’s hearts 
after the restoration. The same idea formulated in the same manner is found in 
Jer 4:4, where the people are asked to “be circumcised to YHWH and to 
remove the foreskin of their hearts (hmlw IYHWH whsrw ( rlwt Ibbkm).” Deu¬ 
teronomy 10:16 is also reflected in the Manual of Discipline of the Qumran 
sect: “to circumcise in the community the foreskin of the mind and the stiff 
neck (Imwl byhd Svrit ysr wSvrp qshj" (IQS 5:5), but here the heart (lb) has 
been changed to mind (ysr): for ysr instead of lb in rabbinic literature, see the 
Note to 6:5. Compare also 1QP Hab. 11:13, “Its interpretation (psr) is the 
priest . . . who did not circumcise the foreskin of his heart (ky } V ml y t c rlt 
Ibw), ” etc. 

The Aramaic Targumim (Onq. and Ps.-f.) paraphrase this verse by omitting 
the words for circumcision (mwl) and foreskin ( c rlh). They rendered, “you shall 
remove the folly (tpswt) of your heart”; cf. also these Targumim to Deut. 30:6 
and compare the Targum to Jer 4:4, “and remove the wickedness (rs c ) of your 
heart.” Targum Neofiti I to this verse combined both the Masoretic version and 
the Targumic renderings: “circumcise the folly (tpswt) of your heart.” The 
omission of the words “circumcision” and “foreskin” by Tgs. Onq. and Ps.-f. 
bears a polemical character: against the notion that circumcision of the heart 
comes instead of physical circumcision (cf. Le Deaut 1981). The concept of 
spiritualization is also expressed in Ezek 11:19; 36:26, where God restores the 
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people by giving them a new heart and new spirit; cf. Weinfeld 1976a, pp. 33- 
35. An uncircumcised heart, like an uncircumcised ear (Jer 6:10) and uncircum¬ 
cised lips (Exod 6:12, 30), means an organ that is incapable of absorbing feelings 
and impressions from the outside; compare the fattened heart in Isa 6:10 (cf. Ps 
119:70), and there also sealed eyes and heavy ears. 

stiffen your necks no more. Compare 9:6, 13, 27; and the Note to 5:6. 

17-18. These verses contain hymnic attributes characteristic of royal im¬ 
agery; see the Notes that follow. 

17. For YHWH your God is the God of gods and the Lord of lords. A 
hymnic liturgical formula; cf. Ps 136:2, 3 and Dan 2:47. In Dan 2:47 the second 
epithet is paraphrased: “the Lord of kings (mF mlkyn),” not “Lord of lords” as 
in Deut 10:17 and Ps 136:3. The Targumim and the Peshitta to this verse 
translate, like Dan 2:47, “the Lord of kings (mF mlkyn)” instead of “Lord of 
lords.” The epithet “Lord of kings (mF mlkyn)” is actually found in a letter of a 
Philistine king to Pharaoh (KAI 266:1.6, and see Porten 1981, pp. 36-39) and is 
attested as a title in Phoenician ( y dn mlkm), applied by Eshmunazar of Sidon to 
the Persian king (KAI 14:18). In Akkadian this title appears as bel sarrani and 
was most characteristic of Esarhaddon and Ashurbanipal, the Assyrian kings (cf. 
Seux 1967, p. 56). The title “Lord of Lords” found in the verse here, however, is 
also applied to Assyrian emperors (bel bele) next to the title “King of kings (sar 
sarrani)” hut was characteristic of times prior to Esarhaddon and Ashurpanipal 
(cf. Seux 1967, p. 55). “King of kings” is found in Ezek 26:7; Ezra 7:12; and in 
Dan 2:37 applied these to earthly kings (Nebuchadnezzar and the Persian 
kings), hence the need for a higher title for God, which developed in later 
Judaism: “King of the kings of kings (mlk mlky hmlkym)” (Eccl 51:34; see the 
book of Ben 1973, p. 65 and m. Sanh. 4:5; Abot 3:1, 4:32). 

the great, the mighty, and the awesome. A liturgical formula (cf. Neh 9:32) 
that opens the Jewish Amidah prayer, and its introduction into the prayer is 
ascribed to the men of the great synagogue (ansei kenesset hagedolah). Compare 
b. Yoma 69b; also 7:21, “great and awesome (gdwl wnwF). ” These epithets are 
royal epithets applied to the divine king; thus we find in Ugarit the title of the 
suzerain mlk rb (CTA 64:11, 13, 26 = KTU 3.1), which equals the title sarru 
Tabu in Akkadian, Hebrew mlk gdl (2 Kgs 18:28 = Isa 36:4), and Aramaic mlk 
rb (Ezra 5:11; Dan 2:10: mlk rb wslyt); compare Ps 48:3, qryt mlk rb ‘the city of 
the great king’ and see the discussion of Greenfield 1967, pp. 118-19. The 
epithets “great and awesome (gdwl wnwF)” are applied to God as king in Ps 
47:3: “for YHWH most high ( c lywn) is awesome (nwF), a great king (mlk gdwl) 
over all the earth.” 

The title gbwr ‘mighty [warrior]’ is also a kingly epithet; compare Akkadian 
qardu ‘hero or warrior’, which is applied to both king and god alike (see CAD, 
s.v. qardu). For God as king and warrior cf. Ps 24:8, “who is the King of glory? 
YHWH valiant and mighty ( c zwz wgbwr), YHWH mighty in battle (gbwr 
mlhmh)”; compare Isa 42:13, and see also Exod 15:3. 
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who shows no favor and takes no bribe. A human judge is similarly com¬ 
manded not to show partiality by taking bribes; cf. 1:16-17; 16:19; 27:25. Al¬ 
though God has chosen Israel he does not discriminate in judgment between his 
people and other peoples; therefore he grants justice to the stranger (v 19). For 
the term ns 3 pnym ‘lift up face’ in the sense of showing favor, see Gen 19:21; 
32:20; Deut 28:50; Job 32:21; the equivalent phrase in Akkadian is panam 
wabalu (cf. CAD, B s.v. abalu, p. 18). 

18. but upholds the cause of the orphan and the widow, shall love the 
stranger, providing him with food and clothing. For the triplet of stranger, or¬ 
phan, and widow, cf. Exod 22:20-21; Deut 14:29; 16:11, 14; 24:17, 19, 20-21; 
27:19. The phrase c sh mspt in this context does not mean to sit in judgment and 
adjudicate the case but to administer justice by helping the poor and the needy, 
which is one of the main functions of the ruler in the ancient Near East; cf., for 
example, the description of the king’s function in Ugarit: “he will uphold [liter¬ 
ally, judge] the cause of the widow, will do justice to the orphan (ydn dn almnt. 
ytpt tpt ytm/ qsr ups)” (KTU 1.19.1:23-25; 1:17 v: 7-8; 1.16 v: 45-47). For 
“judging” in the sense of administering justice and helping the weak and the 
poor, cf. Isa 11:4; Jer 22:15-16; Ps 72:1, 2; Prov 29:14; etc., and see Seeligmann 
1967, pp. 273f. This is especially clear when judging is coupled with kindness 
and mercy (hsd and rhmym), as for example in Jer 9:23; Mic 6:8; Hos 12:7; and 
Zech 7:9-10. The same applies for Akkadian “judging (din danu).’’ For all of 
this see Weinfeld 1985d, pp. 21-25. 

Verse 18 has to be attached to the end of v 17b: God does not show 
partiality in judgment and does not discriminate between the rich and the poor, 
the resident and the alien (cf. 1:16-17, also 2 Chr 19:7). Men should therefore 
imitate God and love the alien too (v 19). It is remarkable that this line of 
thought—avoiding partiality and therefore caring for the stranger—is attested 
in the legal codes of the Tetrateuch. Thus we read in the covenant code, “Keep 
far from a false charge ... do not take bribes ... do not oppress the stranger 
for you know the feelings of the stranger having yourself been strangers in the 
land of Egypt” (Exod 23:7-9); and in the Holiness Code, “When a stranger 
resides with you in your land you shall not wrong him. The stranger . . . shall 
be to you as one of your citizens and you shall love him as yourself, for you were 
strangers in the land of Egypt” (Lev 19:33-34). All of this is linked there to 
“you shall not pervert justice ” (Lev 19:35). 

Similar associations of partiality and relations to the stranger are to be found 
in the Hittite instructions to the King’s commands to the border guards (bel 
madgalti): “One should not favor a superior . . . should not take bribes . 
do whatever is right ... if a widow has a case judge it and set it right ... a 
stranger who resides in the Land provide him fully with seeds, cattle and sheep 
(von Schuler 1957, pp. 36f., see for a discussion Weinfeld 1977a, pp. 76-80). 
For God as king upholding the cause of the stranger and the weak, compare Ps 
146:7-10, “YHWH upholds the cause of the wronged ( c sh mspt Tswqym), gives 
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food to the hungry . . YHWH loves the righteous . . . YHWH watches 
over the stranger, he gives support to the orphan and the widow . . . YHWH 
shall reign forever.” 

19. You shall love the stranger, for you were strangers in the land of Egypt. 
This was placed here by association with the previous verse, which states that 
YHWH loves the stranger; compare Lev 19:33; also Exod 22:21; 23:9; Ps H6:9; 
and see the Note to v 18. Strangers (gerim) were vulnerable because of being 
deprived of protection from the side of clan and family, hence the constant 
injunctions not to molest them (cf. Exod 22:20-22; 23:9; Lev 19:33; Deut 1:16; 
24:14, 17; 27:19) and to support them (Deut 14:29; 16:11, 14; 24:19, 20; 26:11, 
12,13). 

20. This verse resumes the singular address that was disrupted by vv 16-19, 
styled in the plural. But this shift does not justify the view that vv 16-19 are a 
late intrusion (pace Minette de Tellesse 1962, p. 37). The irregularity in forms 
of address is also characteristic of other parts of the book and is especially salient 
in 4:1-40, which is similar in nature to this section (see the Comment); cf. 
Mayes 1981, p. 208. Verse 20 repeats the command of vv 6:12 with the addition 
of the clause ‘‘you shall cleave [or, hold fast] to him” found in 11:22; 13:5; and 
30:20; cf. also 4:4 and the Deuteronomic passages in Josh 22:5; 23:8; 2 Kgs 18:6 
(Hczekiah). In Gen 2:24; 34:3; 1 Kgs 11:2 this verb expresses affectionate love 
of a man for a woman, but only in the Deuteronomic literature is it used as an 
indication of the relation of Israel to God; cf. Weinfeld 1972a, p. 333, par. 5. 

21. He is your glory . . . who wrought for you those great and awesome 
deeds, compare Exod 15:11, ‘‘awesome in glory (nwr 3 thlt) doing wonders ( c sh 
pi 3 )” in connection with the marvelous deeds of the Exodus. The ‘‘great and 
awesome deeds (gdlt wnwr 3 wt)” are characteristic of Deuteronomy and Deuter¬ 
onomic literature (2 Sam 7:23 = Dtr); cf. Weinfeld 1972a, pp. 37-38. The two 
components “great” and “awesome” occur sometimes as noun and adjective 
(mwr 3 gdl/rnwr^m gdlym), Deut 4:34: 26:8; 34:12. This pair of expressions 
actually corresponds to the doing of wonders ( c sh pi 3 ) in the Song of the Sea just 
quoted and in Ps 77:14; compare also Ps 78:11-12, “they forgot his deeds and 
the wonders that he showed them, he wrought wonders ( c sh pi 3 ) in the sight of 
their fathers.” 

For god as Glory (thlh) of men cf. Jer 17:14 (in connection with healing) and 
Ps 109:1 (God as savior). 

which your eyes have seen. Compare 4:9; 7:19; 29:3; and the passage in 
11:2-7. 

22. Your ancestors went down to Egypt seventy persons in all. Compare Gen 
46:26; Exod 1:5 (= the priestly source). Seventy is typical of an administrative 
body of judicial nature. Thus we find seventy elders who form the judicial body 
at the side of Moses (Exod 24:1, 9; Num 11:16; compare Ezek 8:11); seventy 
submissive kings (Judg 1:7); seventy sons of Gideon who was the first to be 
offered kingship (Judg 8:30); and seventy princes (“kings’ sons”) of King Ahab 
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(2 Kgs 10:1). Similarly we read in a Hittite royal grant about the seventy sons of 
the king’s palace (cf. Riemschneider 1958, p. 355, line 54) and in the inscription 
of Bar-rakib, King of Yaudi (eighth century b.c.e.) as head of seventy brothers 
who were killed with King Barsur (KAI 215:2-3). The table of nations in Gen 
10 contains seventy nations that correspond to seventy sons of Athirat, the 
consort of El (KTU 1.4 VI:46), compare Deut 32:8 (cf. Fensham 1977). In the 
Second Temple period the supreme council of the Jews, the Sanhedrin, con¬ 
sisted of seventy persons. It seems that a national/kingly council consisting of 
seventy persons was a reality in the ancient Near East. In this specific context, 
however, the seventy come to indicate the meager number (mty m c t; cf 26:5) of 
the Israelites coming down to Egypt from which sprout the mighty and popu¬ 
lous mass (see 26:5; Exod 1:5, 7), a miraculous phenomenon like the other 
wondrous phenomena of the Exodus. 

as numerous as the stars of heaven. Compare 1:10; 28:62; Gen 15:5; 22:17; 
26:4; Exod 32:13; an imagery rooted in the period of the United Monarchy (cf. 
above, in the Notes to 7:7 and 1:10), which is not to be taken literally; contrast 
4:38; 7:17; 9:1; 11:23; and see Driver 1902, ad 7:7: "'the representation of 
Israel’s number and power appears to vary in different passages, according to the 
thought which the writer at the time desires to express.” 

11: 1. Love (therefore) YHWH your God. This is actually the concluding 
verse of the section that starts in 10:12 and ends with 11:1. Deuteronomy 10:12 
opens with the demand to fear YHWH and to love him, while the concluding 
verses of this section, 10:20-11:1, also start with the demand to fear YHWH 
(v 20) and end with the demand to love him. 

You shall keep his charge. The phrase smr msmrt appears often in the 
priestly code in the sense of “guard duty for,” especially in connection with the 
Tabernacle (cf. Num 1:53; 3:7, 28, 38; 8:26, 35; 9:19, 23; 31:30, 47) but also in 
the sense of guarding against violation of taboos (sexual, Lev 18:30; impurity 
and defilement, Lev 22:9; see Milgrom 1970, 1.8-16). In Deuteronomy and in 
the Deuteronomic literature (Deut 11:1; Josh 22:3; 1 Kgs 2:3) and in later 
sources (Zech 3:7; Mai 3:14) smr msmrt has the meaning of fulfilling duty in the 
general sense; cf. also Gen 26:5, which might reflect a late editorial addition. 
The Akkadian equivalent massartu nasaru has an identical range of meanings: 
(1) to watch/guard; (2) to care for; (3) to perform the duty for the king or the 
Temple; etc. (see CAD M I, vol. 10, s.v. massartu). 

2-9. The passage is written in historical retrospect and styled in the plural, 
like the section 9:8-10:11. 

2. you shall know this day that it is not your children, who neither experienced 
nor witnessed the lesson of YHWH your God. Some commentators (cf. Rashi 
and Ibn Ezra, ad loc.) see here the beginning of a long sentence with a series of 
relative particles: “what he did” (vv 3, 4, 5, 6: 3 sr c sh), which terminates in v 7: 
“but it was you who saw with your own eyes,” etc. (compare the JPS transla¬ 
tion). One should admit, however, that this rendering fails to take account of 
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the accusative } et, which is to be preceded by a verb such as “not to your 
children do I speak." Other commentators (cf. RSV) consider the words “not 
with your children who neither experienced nor witnessed (ky . . . P Pw)" to 
be a parenthesis and view the phrase “the lesson of YHWH (mwsr YJ" as the 
object of wyd c tm ‘and you shall know’. The disjunctive cantillation sign (Zaqeph 
Qatan) on rahi may support such a reading. But even with this solution one 
misses a verb in the parenthesis: “not with your children . . . (am 1 speaking or 
making covenant')"; compare 5:3, “not with our fathers that YHWH made this 
covenant” (see below on the correspondence of 11:2 to 5:3). It is possible that 
after a long series of clauses (2b-6) a verb connected with “not your children” 
has been omitted by mistake. 

Similarly to the phrase in 5:3, “not with our fathers that YHWH made this 
covenant, but with us, the living, all of us here today,” the author here wants to 
stress that it is the present generation who stand before God, the same genera¬ 
tion as saw the miracles of Exodus, and not their sons, who did not experience 
the Exodus and the Sinaitic revelation. Yet there is a tendency in Deuteronomy 
to blur the gap between the generations and to see Israel as a corporate personal¬ 
ity throughout all of its generations (cf. 29:13-14); thus a conflict is created 
between the wish to single out the generation of Exodus on the one hand and 
the wish to see Israel as a continuum throughout all the generations on the other 
(see the Note above for 5:2-3, and cf. Y. Hoffman 1982-83). 

the lesson of YHWH. Hebrew: mwsr, derived from ysr ‘to chastise/disci- 
pline’ (4:36; 8:5; Prov 19:18; 29:17), signifies education (Greek paideia; cf. Prov 
1:2, 8; 3:11; 4:1; Job 5:17) sometimes achieved by corporal punishment (Prov 
22:15; 23:13; Jer 2:30; 5:3; 30:14). Compare the root Imd ‘teach/learn’ the 
original meaning of which is ‘to train’; also mlmd hbqr ‘ox-goad’ in Judg 3:31 
and the verb Imd in Jer 31:18; Hos 10:11; Cant 3:8; 1 Chr 25:7 The pictograph 
that represents the letter lamed in the ancient Hebrew script is an ox-goad. 

his greatness. Compare 3:24. 

his mighty hand. . . Compare 4:34. 

3-7. This passage sounds like a hymnic-liturgical paean; mark the repetition 
of the phrase 3 sr c sh in vv 3, 4, 5,6, 7. Compare the hymnic descriptions of the 
blessed land (repetition of Ys) and the leading of the people in the desert (8:7-9; 
1 4b— 16), on which see the Comment to chap. 8. 

3. his signs. Compare 4:34; 6:22; 7:19. 

his deeds that he performed. Compare v 7, “the great deeds that YHWH 
performed,” which creates an inclusio for the hymnic passage in vv 3-7. Com¬ 
pare also Exod 34:10, “the deed of YHWH which is awesome (m c sh YHWII ky 
nwP) which I perform for you,” and Judg 2:10, “the deed which he performed 
for Israel (hm c sh *sr c sh lysPl). ” 

against Pharaoh king of Egypt and all his land. This refers to the plagues of 
Egypt; cf. 6:22, “YHWH wrought before our eyes great and grave signs and 
portents . . . against Pharaoh and all his household,” and Neh 9:10, “and you 
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performed signs and portents against Pharaoh, his servants, and all the people of 
his land.” 

4. what he did to Egypt's army, its horses and chariots; how YHWH caused 
the waters of the Sea of Reeds to flow over them. The destruction of the Egyp¬ 
tians at the Sea of the Reeds is expressed in various literary descriptions in 
different manners: Exod 15:4-5 uses yrh bym ‘has cast into the sea’; tbSv 
‘drowned’; thmt yksymw ‘the deeps covered them’; yrdw bmswlwt kmw ’bn ‘they 
went down into the depths like a stone’; 15:10 has sllw k c prt bmym J flyrym ‘they 
sank like lead in the mighty waters’. Exod 14:27-28 says, wyn c r . . . btwk hym 
‘and hurled them in the sea’; wyksw . . . Ikl hyl pr% l’ ns’r bhm c d } hd ‘and 
they covered . . . Pharaoh’s entire army, not one of them remained’. The later 
hymn descriptions are dependent on the sources of Exodus and none of them 
relies on this verse. Compare the following scriptures: “and the sea covered (ksh 
hym) their enemies” (Ps 78:53, compare Exod 14:28); “and the water covered 
their foes, none of them was left” (Ps 106:11, compare Exod 14:22); “he hurled 
Pharaoh and his army into the sea of the Reeds” (Ps 136:15, compare Exod 
14:22); “you throw their pursuers into the depths, like a stone in the raging 
waters” (Neh 9:11, compare Exod 15:5, 10). 

thus destroying them to this day. /PS: “destroying them once and for all.” 
Nahmanides and Ibn Ezra understand it as referring to the later fate of the 
Egyptian kingdom: “they became a lowly kingdom (whyth mmlkh splh)” (Ezek 
17:14). D. H. Hoffmann (1913, ad loc.) interprets it as “completely, without 
return (to power).” Compare Exod 14:13, “for the Egyptians whom you see 
today you will never see again,” which implies that the strength possessed by the 
Egyptians in the past will never return to them again. 

5. what he did for you in the wilderness. Compare 8:15-16. 

until you arrived in this place. Compare 1:31; 9:7. 

6. and what he did to Dathan and Abiram. God saved Israel not only from 
the enemies outside but also from the enemies within. These were also de¬ 
stroyed in a miraculous way: the earth swallowed them up; cf. Num 16. This 
verse is verbally dependent on the JE source, with only small deviations: 

Num 16:32 Deut 11:6 


The earth opened her mouth and 
swallowed them and their 
households and all the men of 
Korah and all their possessions. 


when the earth opened her 
mouth and swallowed them and 
their households, their tents, and 
every living substance that 
followed them. 


The differences are, first, the appearance of the verb psth ‘opened’ in 
Deuteronomy, which is not used in the parallel verse in Num 16:32; second, the 
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addition of the “tents” mentioned in other verses of this episode in Numbers 
(16:26, 27b); third, the absence of Korah and his men in Deuteronomy (they are 
added by the Samaritan text and Qumran; see the Textual Note); and, finally, 
the reading “living substance that followed them (hyqwm *sr brglyhm)” in 
Deuteronomy instead of “all the possessions (kl hrkws)” and “all that belongs to 
them (kl y sr Ihm)” in Num 16:30, 32, 33, 

Korah is not mentioned in Deuteronomy because Deuteronomy follows the 
JE tradition, concerned with the rebellion of Dathan and Abiram directed 
against the leadership of Moses in general. In contrast, the Korah rebellion, 
which was directed against the religious-cultic authority of Moses and Aaron, 
belongs to the priestly strand of the Pentateuch (see also Num 26:9-11; 27:3 [ = 
priestly source]), which is not represented in Deuteronomy. 

opened her mouth. For psh ph cf. Gen 4:11; Num 16:30; Judg 11:36; Isa 
10:14; Ps 22:14; Job 35:16; Lam 2:16; 3:46. 

living substance. Compare Gen 7:4, 23. It denotes the thing that subsists or 
exists; compare Latin substantia (from subsisto) ‘that which stands’, and 
“existence,” which is derived from ex-sisto. In Late Hebrew qayyam (from qum 
' stand') signifies the existing thing. 

that followed them. Literally, “at their feet.” For this idiom for “following” 
see Gen 30:30, “and YHWH blessed you following me (Irgly) ” (cf. 30:27); Exod 
11:8; 1 Sam 25:27. 

in the midst of all Israel. The faithful Israelites escaped the fate of the rebels; 
compare Num 16:33b—34, “and they perished from the midst of the assembly, 
and all Israel around them fled,” etc. 

7. but it was with your own eyes that you saw. Compare 3:21; 4:9; 7:19; 
10:21; 29:2. 

the great deeds that YHWH performed. Compare Judg 2:7 = Josh 24:31; 
also Judg 2:10 (= Dtr); and see the Note to v 3. 

8. You shall keep all the commandments. For the meaning of miswah here 
and at 5:31; 6:25; and 7:11, see above, in the Note to 5:28. 

that I command you today. This phrase is in the singular though embedded 
in a passage (vv 8-9) styled in the plural. The phrase in the singular is more 
prevalent in Deuteronomy than the plural one. The first time it appears in the 
plural in the book of Deuteronomy is 11.13 (4:2 has the phrase without 
“today”). The Samaritan text has the plural here, cf. the Textual Note. 

that you may have the strength to come in and occupy the land. Compare 
31:7, “be strong (hzq whns) and courageous for you shall come . . . into the 
land,” also 31:6 and Josh 1:6(= Dtr). For a different reading see the Textual 
Note. 

9. and so that you may prolong the days upon the Land. Implicit are the 
words “as a nation”; cf. 4:40; 5:29 (Hebrew); etc. See Weinfeld 1972a, p. 345. 

that YHWH swore to your fathers to give to them and to their descendants. 
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For the various formulas concerning the recipients of the promise of the land 
and of the land itself (the Patriarchs or their children), see Brettler 1982. 

a land flowing with milk and honey. As Ehrlich (1909, ad loc.) has observed, 
this phrase triggered the next two verses, which describe the blessed nature of 
the promised land. 

10-12 Following the concluding phrase of the previous section, “a land 
flowing with milk and honey,’’ the author was inspired to give a fuller 
description of the blessed land, similar to the descriptions in 6:10-11 and 8:7-9, 
but here the land of Israel is contrasted with the rainless Egypt. In Egypt one 
must use physical labor in order to water the field, whereas in Israel the land is 
made fruitful by the rain sent by God. This comparison is fanciful and sounds 
illogical. A peasant would prefer a field provided with irrigation than a field 
depending on rain, which may occasionally be withheld (cf. v 17). Indeed, 
elsewhere in the Pentateuch Egypt is represented as a most fertile land. In Gen 
13:10 Egypt is described as “the garden of YHWH (kgn YHWH khs msrym),” 
compare Exod 16:3; Num 16:13; 20:5. The comparison should therefore be 
taken theologically and not realistically: the rain from the heaven symbolizes 
divine providence; in other words, the land of Israel is watered by God himself 
while other lands are watered by proxy: “people lie on their beds and God makes 
the rain fall down’’ (Sipre Deut $38 [Finkelstein 1969, p. 74], and cf. Buber 
1950, pp. 41-50). 

The Egyptians developed a theology of an opposite nature. According to 
their view, the barbarians and the animals depend on the Nile from heaven, 
while for the Egyptians the Nile emerges from the underground (cf. Lichtheim 
1973-76, 2.99). For getting rain, however, Israel is dependent on God. If Israel 
follows the will of God, it will be provided with rain in all seasons, in the 
autumn and in the spring; but if it does not follow his commandments, rain will 
be withheld and the earth will not yield its crop (vv 13-17). 

10. like the land of Egypt . . . where you sow your seed and water it with 
your feet like a vegetable garden. For watering the fields in Egypt one had to use 
hands and feet: lifting the buckets from the river by means of a machine 
(shaduf); or turning water wheels by foot (see the discussion of Smith 1918, ad 
loc ). Others understand the watering by foot to mean channels dug with the 
foot in which water would flow and water the crop. Such means of irrigation 
were used in Israel only for small vegetable gardening (cf. Isa 1:30; for gan yaraq 
cf. 1 Kgs 21:2). Recently L. Eslinger suggested (1987) that “to water with your 
feet” is a euphemism for using urine (cf. meme raglehem [kere] in 2 Kgs 
18:27 = Isa 36:12) for watering. We then encounter here, according to his 
view, a sarcastic contrast of Israel’s hills and valleys drinking the water of heaven 
to the Egyptian system of watering, which is like watering gardens with urine. 

11 a land of hills and valleys , it drinks its water according to the rain of 
heaven. Unlike Egypt, which is flat, rainless, with only the Nile incessantly 
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flowing through a monotonous landscape, the land of Israel has hills and valleys 
{from which brooks spring forth; cf. 8:7), soaking water from heaven. 

12. a land that YHWH your God cares for. The LXX translates the verb drs 
here with episkopeo ‘inspect/watch over’; cf. Isa 62:12, “you shall be called, 
cared for/watched (drn’shj . . . not forsaken’’; see also Jer 30:17 (in the 
negative sense), “they called you outcast, that Zion for whom no one cares (drs 
*yn lh)”; compare also Job 3:4. 

the eyes of YHWH your god are always on it. Compare Prov 15:3, “the eyes 
of YHWH are everywhere watching good and evil men’’; see also Zech 4:10. 
For eyes of YHWH on (*yny b) with the purpose of punishment, cf. Amos 9:8, 
“the eyes of my Lord Yahweh are upon the sinful kingdom; 1 shall destroy it 
from the surface of the earth.” The idiom ^ny YHWH } el x, compared to 11:12 
by S. R. Driver (1902, ad loc.) has a different nuance: turn to or pay attention 
to; cf. Ps 33:18, “the eyes of YHWH are turned to ( } el) those who fear him”; 
compare Ps 34:16. 

from year's beginning to year's end. The fate of the land and its crops is 
destined every New Year for the whole coming year. This tradition has been 
preserved in Judaism (m. Ros. Has. 1:2) but is also attested in the Hittite and 
Babylonian cultures; cf., e g., in a Hittite text about the festival of the beginning 
of the year: “To the weather god . . . pronounce the life of heaven and earth, 
pronounce [the life] of the crop” (Often 1956), and see Weinfeld 1983b, pp. 
116-176). 

13-21. According to the Masoretic division, this section stands as a parashah 
by itself and constitutes the second part of the Shema c liturgy (m. Tamid 5:1). 
Thematically, however, vv 13-17 join vv 10-12: the bountiful rains of heaven 
described in vv 10-12 are conditioned by the observance of God’s 
commandments, whereas vv 18-21 with their edifying overtones create an 
inclusio with 6:4-9 (see the Note to that section) and form a kind of framework 
for the block of material in 6:4-11:21. Verses 22-32, by contrast, are concerned 
with the entrance into the promised land (vv 22—25) and the ceremonies 
connected with it (vv 26-32). 

13 .7/ . . . you obey (sm c tsmSv) the commandments . . . to love . . . and 
serve. Compare the beginning of the next parashah in v 22, “if you surely keep 
all the commandments (smr tsmrwn) ... to love,” etc., but the difference 
between the two is in the kind of reward: in vv 13-21 the reward is the produce 
of the land, whereas in vv 22-25 the reward is the conquest of the land in its 
ideal borders. 

the commandments that I command you this day. In Deuteronomy it is 
Moses who commands the people; compare 7:11; 11:8; etc., and see Weinfeld 
1972a, pp. 356-57. But in view of vv 14 and 15 (wenatati) “1 will give rain/ 
grass” (see the Textual Note), it is not impossible that the one commanding 
here is God. One has also to take into account that Moses as a prophet and as a 
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mediator speaks on behalf of God, and his words may appear as the words of 
God himself; cf. the Note to 7:4. 

with all your heart and soul. Compare 4:29; 6:5; 10:12; etc. 

14. / will give the rain. The discourse of Moses shifts imperceptibly from 
Moses to God (see the Note to v 13). The Samaritan text and the LXX, as well 
as Qumran here and in the following verse, read “he will give (wntn)” (see the 
Textual Note), but these might be corrections of the difficult “I will give’’ in 
the mouth of Moses; see the Note to v 13. 

the rain for your land in season , the early rain and the late. Compare 28:12; 
Lev 26:4; Exod 34:26. Jeremiah 5:24 may have been influenced by this verse: 
“YHWH who gives rain (gsm) the early (ywrh) and the late (mlqws) in season 
(b c tw). ” Compare also Joel 2:23, “[God] has given you the rain Moreh [= Ywrh] 
in justice, the early rain (mwrh) and late rain (mlqws). ” The early rain in Eretz 
Israel starts in October or November, whereas the late rain fmlqws) falls in 
March and April. 

You shall gather in your grain, your wine and oil. The verb y sp signifies not 
just collecting and gathering but mainly ingathering, i.e., bringing into the 
house. } sp, like the later Hebrew kns, means both to gather and to bring into 
(make enter) the house; cf. Deut 22:2; Gen 42:17; Num 12:1 5; Josh 2:18; 20:3; 
Ps 104:22; Judg 19:15; 2 Sam 11:27; and especially the idiom n y sp 7 c myw (Gen 
25:17 etc.), which means entering the ancestor’s grave. The season of 
ingathering the crop is indeed called y asip (cf. Exod 23:16; 34:22). For grain, 
wine, and oil (dgn, tyrws, yshr), see the Note to 7:13. 

15.7 will give grass in the fields for your cattle. Some Greek manuscripts read 
“you will give (wntt).” 

you shall eat and be satiated. Affluence causes rebellious behavior; compare 
6:11, w’klt wsb ( t, which also comes before “Beware [lest you forget] (hsmr Ik fpn 
tskhj)” (v 12). The same is found in 8:10, 11: w } klt wsb c t, etc., hsmr Ik (pn tskh). 
Compare also 8:12-17 (see the Note there) and 31:20. 

16. Beware lest your heart be seduced. Compare Job 31:9 (in connection with 
fornication) and 27 (in connection with idolatry and astral worship): “If I ever 
saw the moon and my heart be secretly seduced (wypt bstr Iby) and my hand 
touched my mouth in a kiss.” 

and you turn away. Compare 1 Sam 12:21 (wPtswrw) and the more elaborate 
expression “to turn aside from the way (sr mn hdrk)” in Deut 9:12, 16; 11:28; 
31:29; Judg 2:17; 1 Kgs 22:43. 

serve other gods and bow to them. Compare 8:19, 29:25; see Weinfeld 1972a, 
p. 321. 

17. YHWH’s anger will flare up against you. Compare 6:15; 7:4. 

and he will shut up the skies and there be no rain. Compare 28:23; Lev 
26:19; 1 Kgs 8:35. The latter seems to be dependent on the present verse: ivV 7 
hsmym wP yhyh mtr (Deut 11:17), and bh c sr smym wl 3 yhyh mtr (1 Kgs 8:35). 

and the land will not yield its produce. Compare Lev 26:2, 20. 
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and you will perish quickly from the good land. Compare 4:26; 28:20; Josh 
23:13, 15, 16b (the latter clause, which does not appear in the LXX, seems to be 
a verbal reproduction of Deut 11:17 and was apparently added by a late Hebrew 
scribe; see Holmes 1914, p. 28). Both threats that occur in this verse—shutting 
up the skies from giving rain and perishing from the land—are attested in the 
curses of the ancient Near Eastern treaties. For the first compare VTE lines 
528-31, “Just as rain does not fall from a brazen heaven, so may rain and dew 
not come upon your fields and pastures” (see Weinfeld 1972a, p. 117 and see 
the Note to 28:23). For the second threat, compare the Hittite treaty of 
Suppiluliuma, “may your offspring perish from the land (zerka istu erseti 
lihalliqa)" (Weidner 1923, no. 1 RS. 65, pp. 34-35) and VTE lines 538-39, 
“may your name, your seed, and the seed of your sons and your daughters perish 
from the land” (TA KUR lihliq, halaaqu equals Canaanite-Hebrew } bd; cf. EA 
288, where halqat is glossed by abadat); also VTE lines 543-44, where the same 
curse is pronounced with the variation “from the face of the earth (pdni sa 
qaqqari),” which is to be compared with Hebrew 3 bd m c l pny h 3 dmh (see 6:15; 
28:63; Josh 23:13; 1 Kgs. 9:7; 13:34). In all of these instances the threat involves 
deportation and exile; for 3 bd in this sense of wandering and going into exile, see 
26:5, “a wandering Aramaean ( 3 arami 3 obed), ” compare Isa 27:13; Jer 27:10, 15. 

quickly. Compare 4:26; 28:20. 

the good land. Compare 1:35. 

18-20. This passage parallels 6:6-9, except that it is styled in plural but for 
19b (cf. the Note to this verse). This section seems to form an inclusio with 
6:6-9, making Deut 6:4-11:21 appear to be a continuous, comprehensive 
sermon. 

18. You shall put these my words upon your heart. This parallels 6:6, “These 
words . . . shall be on your heart,” and see the Note there on the parallel of 
this expression in a Hittite covenantal text. 

and you shall bind them as a sign. . . . Compare 6:8 and the Note there. 

19. and teach them to your children—reciting them. Compare 6:7, “You shall 
inculcate them to your children and you shall recite them (dibber bam)”; see the 
Note to 6:7. 

when you stay at home. Literally, “when you [sing.] stay in your [sing.] 
house.” The change to singular may indicate that v 19b was a known formula or 
a stock phrase styled in the singular, as is Deut 6:7a. On the meaning of the 
verse and its parallel in Prov 6:22, see the Note to 6:7. In the parallel passage of 
6:5-9 the command of binding the words as a sign, etc. (v 8), occurs next to the 
command of writing the words on the doorposts (v 9), while here the teaching 
of the children (v 19) interrupts these two commands. The order in 6:5-9 seems 
to be the one that is genuine; compare Prov 3:3; 7:3, where “binding” the 
commands appears next to writing them and, as shown in the Note to 6:8, the 
metaphor of binding the words or wisdom to the body (cf. also Prov 6:21) has 
affinities with Deut 6:5-9. 
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21. so that your days ... be multiplied. This idiom (Hebrew: rby ymym) is 
characteristic of the wisdom literature; cf. Prov 4:10; 9:11; Job 29:18. Otherwise 
Deuteronomy uses “to lengthen days (h’ryk ymym)”; cf. 4:26, 40; 5:30; 11:9; etc. 
(see Weinfeld 1972a, p. 345, 1). 

as long as there is a heaven over the earth. Literally, “as the days of heaven 
over the earth,” that is to say, as long as the heaven endures above the earth 
(kymy smym ( l h 3 rs); compare Ps 89:30, “I will establish his descendants [ = 
dynasty] forever ... as long as the days of heaven (kymy smym). ” Compare 
the letter of King Adon of Ashkelon (or Ekron) to Pharaoh (KAI no. 266:3; cf. 
Porten 1981), “[let the days of Pharaoh lengthen] like the days of heaven 
(kywmy smy } ).” See also Job 14:12, in a negative formulation, “When the 
heavens are no more ( c d bly smym)” and Ps 72:5, “as long as the sun endures, as 
long as the moon, generation after generation”; and, in a negative formulation, 
in the same Psalm (72:7): “and well-being (slwm) abound until the moon is no 
more,” that is, as long as the world exists (cf. also Ps 72:17). For an analysis of 
these formulas and their ancient Near Eastern background see Paul 1972, 

22-25. These verses contain a military oration of the sort found in 1:29-30; 
2:24-25; 3:21-22; 7:17-24; 31:1—6; cf. Weinfeld 1972a, pp. 45-51. 

22. For if you surely keep all the commandments. This recapitulates the 
statement of v 8, “You shall keep all the commandments (kl hmswh)” (see the 
Note there); but whereas there the keeping of the law is motivated by the 
inheritance of the good land and enjoyment of its produce (see vv 9, 10-12, 13- 
21), here the reward for keeping the law is victory and military success. 
Compare 11:8, “that you may . . . occupy the land (wyrstm 3 t h y rs)” with 
11:23, “you will dispossess nations greater and mightier than you (wyrstm gwym 
gdlm w c smm mkm).” 

to love YHWH your God, to walk in all his ways, and cleave to him. 
Compare 6:12; 8:6; 10:12, 20; 13:5. 

23. YHWH will drive out all these nations from before you. Compare 4:38; 
Exod 34:24. 

you will dispossess nations greater and mightier than you. In Deuteronomy 
the verb yrs in qal, like the causative hiph HI, connotes dispossession by 
extermination; see 2:12, “the descendants of Esau dispossessed them, wiping 
them out (yyrswm wysmydwm) ” compare 2:21, 22; 12:2, 29; 18:14; 19:1; 31:3); 
cf. Lohfink 1983. In this verse divine dispossession is intertwined with the 
human one: God causes the dispossession and the Israelites implement it. For 
the combination of the divine and human factors in Israelite historiography, cf. 
Seeligmann 1963, p. 385. 

24. Every spot on which your foot treads shall be yours. Compare Josh 1:3, 
which is dependent on this verse and where the author refers to Deut 11:24 
explicitly: “every spot on which your foot treads I give to you, as I promised 
Moses. ” 

from the wilderness and the Lebanon, from the river—the Euphrates—to the 
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western sea. Joshua 1:3-4, which is dependent on this verse (see the previous 
Note), is slightly different: “from the wilderness and the Lebanon to the great 
river, the river Euphrates—the whole Hittite dominion—and to the Great sea 
where the sun sets.” Unlike Deut 11:24, which has “from” (mn) twice and “to 
Cd)” once, Josh 1:4 has “from (mn)” once and “to ( c d)” twice. Besides, Josh 1:4 
has an additional definition: “the whole Hittite country,” which is an Assyrian 
term designating the Syro-Palestinc area; cf. Weinfeld 1983d, pp. 98-99. 

In both sources, however, Lebanon is not preceded by “to Cd), ” therefore no 
justification can be given for adding it, as some have suggested (e.g., Dillmann 
1886, ad loc.); Lebanon is seen in both as an intermediary spot, between the 
south (wilderness) and the northeast (Euphrates): compare Deut 1:7, “the land 
of the Canaanites, and the Lebanon, as far as the Great River, the river 
Euphrates” (cf. the discussion of Saeb0 1974, pp. 18-20. For the delineation of 
the borders compare Exod 23:31, “1 will set your borders from the Sea of the 
Reeds to the sea of the Philistines and from the wilderness to the River [ = 
Euphrates].” Such ideal borders, for which only great natural obstacles such as 
oceans, rivers, mountains, and deserts serve as boundaries, are known to us from 
Hittite and Assyrian royal inscriptions. Thus we read in one of the Hittite 
treaties, “1 made the Euphrates my rear line and Mount Lebanon my border” 
(KBO 1 1 rev. 16 = Weidner 1923, p. 22), and see especially the inscriptions of 
Adad-Nirari 111 (810-783 b.c.e. ): “From the mountains to the great sea in the 
east . . from the Euphrates to the great sea where the sun sets” (ANET 2 , 
p. 281; ef. recently Tadmor 1973, p. 148, lines 11-12). For such ideal 
delineations of borders in the Bible and in the ancient Near East, see Weinfeld 
1983d, pp. 97-99. 

the wilderness. This term refers to the desert in the south and the east of the 
land of Israel; compare Exod 23:31, “from the wilderness to the River.” 

the western sea. Literally, “the hinder sea (hym Nhrwn),” that is, the 
Mediterranean Sea, cf. 34:2; Joel 2:20; Zech 14.8. In the two latter references 
“the hinder sea” stands in opposition to “the front sea (hym hqdmwny , ” that is, 
the Dead Sea to the east; cf. also Ezek 47:18. The natural orientation was 
eastward, and thus “the front” indicated the east, the right hand being the 
south (ymn > teiman), the left one the north (cf. Gen 14:15; Josh 19:27), while 
the hinder side is the west (cf. Job 23:9). 

25. No man shall stand up to you. Compare 7:24 and the Note there. 

YHWH your God will put your dread and fear of you over all the land in 
which you set foot. Compare 2:25, but there it is phd wyr 3 h instead of phd 
wmwr y . In the older sources the expression is phd w*ymh, see, e.g., Exod 15:16 
(with the verb npl); compare also *ymh in Exod 23:27; Josh 9:9b (nplh*ymh t 
nmgw kl ysby h 3 rs) is dependent on Exod 15:15-16 (chiastic order). 

as he promised you. Compare Exod 23:27, “I will send forth my terror 
(*ymty) before you,” cf. Sipre Deut. J52 (Finkelstein 1969, p. 119). 

26-32. The blessing and the curse offered here for Israel's choice are linked 


450 



The Preparations for the Entrance into the Promised Land (10:12—11:32) 


to the ceremony at mounts Gerizim and Ebal, which is to be performed at the 
entry into the land. This ceremony actually serves as a kind of envelope for the 
Deuteronomic code: 1 1:26-32 appears as a prologue to the law and 26:16-27:26 
as an epilogue. The ceremony is interwoven with Moses’ proclamation about 
Israel “becoming a people this day” (26:16-19; 27:9-10). This proclamation 
indicates that the establishment of Israel as the people of God took place at the 
plains of Moab before the crossing of the Jordan. The establishment of the 
people of God was ratified by a ceremony that consisted of erecting 
monumental inscribed stelae (27:1-4, 8), building an altar and sacrificing on it 
(27:5-7), and the pronouncement of blessings and curses, which comes right 
after Moses’ farewell address at the plains of Moab. According to Deuteronomy, 
the establishment of Israel as God’s people took place not at Sinai, as presented 
by earlier sources (Exod 19:5-8; 24:3-8), but at the entry of the people into the 
promised land (27:3-4, 9-10). 

Such foundation ceremonies are attested in the Greek traditions about 
settlement in a new territory. New settlers used to perform ceremonies 
accompanied by the following acts: blessings and curses, the inscription of 
divine instructions on stelae for the new settlers, the erection of pillars of stone 
and monuments at the conclusion of the journey, the building of an altar (which 
for centuries was visited by pilgrims), and the offering of sacrifices on the 
occasion of the foundation ceremonies (cf. Deut 27:6-7; also Josh 8:31; see 
Weinfeld 1988). All of these occur in the description of the ceremony at mounts 
Gerizim and Ebal in Deut 26:16-27:26 (cf. Josh 8:30-35). 

Alongside the Shechemite foundation tradition recounted in Deut 27 and 
Josh 8:30-35, we find a Gilgal foundation tradition attested in Josh 3-5. 
According to this tradition (about the Gilgal cycle of traditions, see Comment 
to chap. 7), the Israelites erected stone monuments at the crossing of the Jordan 
at Gilgal, and instead of a written covenant we find there the ceremony of 
circumcision—considered the sign of covenant in Gen 17—and the celebration 
of the Passover, the oldest ritual connected with the Exodus. It seems that these 
two rival foundation traditions were amalgamated in v 30 here. 

Nevertheless, the blessings and the curses as presented by the Deuteronomic 
author here have to be understood in the theological sense: at the entry into the 
land Israel was given the choice between the blessing, which is life and good, 
and the curse, which is evil and death (cf. 30:15, 19); as Deut 30:19 puts it, “you 
choose life,” which means the observance of God’s commandments. 

Verses 26-32 form a coherent unit, as may be learned from the fact that the 
passage opens with the phrase “I set before you today Cnky ntn Ipnykm hywm)" 
and concludes with the same phrase (v 32). 

26. See ... I set before you. For such a construction, opening with “see,” 
that is to say, “behold,” cf. 18 (see the Note there); 21; 2:24, 31; 4:5; 30:15. 

28. but turn aside from the way. Compare v 16; 9:12, 16; 31:29 (see the 
Note to 6:12). 
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follow other gods. Literally, “go after”; cf. 6:14 and the Note there 

whom you have not known. In other words, “you have not experienced”; cf. 
13:3, 7, 14; 28:64; 29:25; and in the Song of Moses, 32:17, “gods they have 
never known ( 3 lhym l 3 yd'wm)” and see also Hos 13:14, “besides me you have 
never known a god (w’lhym zwlty l 3 td c )’’ (cf. Weinfeld 1972a, p. 324). 

29-30. These verses, which are styled in the singular within a plural context, 
are concerned with the ceremony of foundation (cf. Deut 27; Josh 8:30-35; and 
see Introd. sec. 5) and thus stand out in their context, which is concerned with 
the choice between the blessing, which means life, and the curse, which means 
death (cf. 30:19). The commandments carry with them blessings if fulfilled and 
curses if not fulfilled. 

29. When YHWH your God brings you into the land. This is an old formula 
connected with the Gilgal traditions about the entry into the land (cf. 6:10; 7:1; 
Exod 13:5, 11; and see above, 328 ff), but here it is applied to the Shechemite 
tradition, which rivals the Gilgalite one (see M. Weinfeld, 1988). 

the blessing at Mount Gerizim and the curse at Mount Ebal. Gerizim is the 
mountain of blessing, apparently because of its lying on the south, which is the 
right-hand side (ymn/teiman; see above, in the Note for v 24), while Mount 
Ebal is on the north, which is on the left-hand side, and the sinister symbolizes 
bad fortune. Mount Gerizim is more fertile than Mount Ebal. The writer or 
speaker is facing east (see above, in the Note to v 24). 

30. Verse 30 is a topographical gloss, apparently necessary for the Judahites 
who were not familiar with the location of northern sites; compare the gloss in 
Judg 21:19 concerning the location of Siloh. 

Are they not beyond the Jordan. Compare the gloss that also opens with the 
word halo, “is it [the bed of Og] not in Rabbah of the Ammonites.” For an 
analysis of the word halo and its usage as factual communication see van Seims 
1937. 

beyond the Jordan. Taken from the standpoint of Moses the speaker; 
compare 3:20, 25; contrast 3:8. 

beyond the west road. Literally, “the way of the sun setting.” Apparently this 
alludes to the main road, passing from Transjordan to Shechem through the 
plain east of Shechem. “The western road” stands in opposition to “the eastern 
road,” which passed through Transjordan (cf. Num 20:17). 

in the land of the Canaanites who dwell in the c Arabah. The ‘Arabah of the 
Canaanite is the plain of the Jordan south of Chinneret (Josh 11:2; 12:3) 
through which the western road twisted before it reached the Shechemite 
mountains. The road, which starts at the ford of Adam (cf. Josh 3:16), leads 
through Wadi Far'ah to Tirzah (Tell al-Far c ah) and Shechem and was the best 
road connecting Mount Ephraim with Transjordan (cf. Aharoni and Rainey 
1979, pp. 34, 60; see also Kaufmann 1959 pp. 131-32). 

in front of Gilgal. This seems to refer to the well-known site of Gilgal near 
Jericho (Josh 4:19; 5:9ff; cf. Mic 6:5) and, as Driver (1902, p. 133) observed, 
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“the words are being meant to indicate that from the point of view of one 
looking westwards from a site at foot of Nebo, Ebal and Gerizim would be ‘in 
front of’ this well known spot in the Jordan valley opposite.” It should be added 
that—as indicated above—Gilgal was mentioned here intentionally in order to 
bring together the two rival traditions about a foundation ceremony. At both 
places stones were erected to commemorate the event of passing the Jordan and 
the entry into the promised land (cf. Deut 27:1-8; Josh 3-5); see L’Hour 1962, 
pp. 168-84). 1 dispense thus with the various identifications of Gilgal here that 
have been raised by commentators (cf., e.g., Driver 1902, pp. 133-34; Smith 
1918, pp. 1 53-54). 

by the oaks of Moreh. The Samaritan text and the LXX have the singular 
here; see the Textual Note. It is apparently an oracular tree (or grove) 
mentioned in Gen 12:6; compare c elon me ( onnim ‘the oak of the soothsayers’ 
near Shechem in Judg 9:37 and the “elah at Shechem” in Gen 35:4, as well as 
“allah in the sanctuary of YHWH” at Shechem, mentioned in Josh 24:26. It is 
possible that the author of Deuteronomy, who prohibits the plantation of sacred 
trees at the Temple (16:21), intentionally changed “the oak” into “oaks” in 
order to indicate that it was not a sacred tree standing there for worship but a 
grove or a small wood serving some aesthetic or practical purpose (for shade or 
the like). The Samaritan text added at the conclusion of the verse the phrase “in 
front of Shechem (mwl skm)” in order to neutralize the phrase “in front of 
Gilgal.” The Rabbis reacted against this by accusing the Samaritans of forgery 
(Sipre Deut $56 [Finkelstein 1969, pp. 123-24]). 

31. For you are about to cross the Jordan. The translation (“for” for ky) is 
supported by the LXX (gar), by the Targumim ( 3 rwm, 3 ry), and by the Syriac 
(mtl). But the Samaritan Pentateuch has a new beginning here, marked by qissa 
‘end of section’ after v 30, and thus makes vv 31-32 start the law of the 
unification of worship in chap. 12. According to this division of the text, we are 
to translate the word ky at the opening of v 31 as temporal: “when you cross the 
Jordan,” like Num 33:51 and 35:10 (cf. Rofe 1972). Although such division 
looks plausible it is not decisive. As indicated above in the introductory note to 
vv 26-32, the phrases “I set before you this day” ( 3 nky ntn Ipnykm hywm)” in 
v 26 and v 32 form an inclusio for the passage of vv 26-32; therefore it is 
justified to consider it to be a unit by itself (cf. Lohfink 1963, pp. 233-36). One 
should admit, however, that vv 26-32 serve as a link between the prologue of 
chaps. 1-11 and the law in chaps. 12-26 (see Mayes 1981, p. 217) and the two 
last verses may be then considered as a conclusion and an opening at the same 
time. 


Comment 

This section constitutes a complex homily like the one of 4:1-40 (see above). 
Here 10:12 opens, like 4:1, with the address we ( atah Israel ‘and now, O Israel’. 
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In both cases the address marks a shift from a historical survey (chaps. 1-3 and 
9:7—10; 11, respectively) to an exhortation to keep the laws (4:1-40; 10:12- 
11:21). Both homilies close with the assurance that Israel will thrive in the 
promised land if the people observe the law. As I have indicated above, chap. 4 
has its Sitz. im Leben in liturgy, and the same can be said about this section. 

It conics right after the description of sin, confession, and forgiveness (9:9- 
10:11), which constitutes by itself an important element in liturgy (compare 
Nch 9) and contains doctrines embedded in the liturgical-homiletic sermons of 
the Deuteronomic author. Thus the notion of the universal God found in 4:35, 
39 occurs here in 10:14, 17 and in Neh 9. Mark especially the phrases “the 
heaven of heavens” (belonging to God) in Deut 10:14 and in Neh 9:6 on the 
one hand, and the divine titles “the great, the mighty, and the awesome (hgdl, 
hgbr , whn wr 3 )” in Deut 10:17 and Neh 9:32 (cf. 7:21; Neh 1:5; Dan 9:4) on the 
other. The notion of election found in 4:37—“he loved your fathers and chose 
their descendants after them (dib 3 t 3 btyk wybhr bzrSv y hryw)” —is expressed here 
by the same terms: “he loved your fathers and chose their descendants after 
them” (10:15; compare Neh 9:7-8). Indeed, both the stress of God’s universal¬ 
ity and the election of Israel became the main pillars of Jewish liturgy as devel¬ 
oped in the Second Temple period (cf. above in the Comment to chap. 4). 

Another liturgical feature in this homily and in the other related homilies is 
the description of miraculous events that accompanied the Exodus and the 
wanderings in the desert. The plagues, the “wonders,” and “the mighty hand” 
revealed by God in Egypt found in the present homily (10:21-22; 11:2, 7) and 
in 4:34; 6:21-22; 7:15-19; and 26:8 occur also in the prayer of Neh 9:1 Off. and 
in the conventional Jewish liturgy (cf. the Ge’ullah benediction after Shema c 
(t., Ber. 2:1 and see Elbogen 1932, p. 22). 

The blessed land that is mentioned in 11:8-12 also belongs to the Deutero¬ 
nomic liturgical pattern (cf. 4:21-22, 38; 8:7-10; 26:9; also Neh 9:24; Ps 
105:44). Another stereotypical liturgical formula found in this section is “the 
God of gods and the Lord of lords ( 3 lhy h’lhym w’dny h 3 dnym)'' (10:17; cf. Ps 
136:2-3; Dan 2:47, 3 lh 3 lhyn wmr 3 mlkyn; see the Note to 10:17). The prayer in 
Neh 9:6-12 contains in fact the elements found in Deut 10:14-11:7: the univer¬ 
sal dominion of God (Neh 9:6; cf. Deut 10:14, 17); the election of the Pa¬ 
triarchs (Neh 9:7-8; cf. Deut 10:15); the miraculous events in Egypt (Neh 9:9- 
12; cf. Deut 10:21-22; 11:2-7); and the confession (Neh 9:16-35, which corre¬ 
sponds to Deut 9:7-10:11). 

As a homily Deut 10:12-11:32 incorporates a variety of liturgical elements, 
blit they appear sporadically and do not present an organized liturgical piece. 
Various kinds of ideas are introduced into the homily by way of association. 
Thus the mention of the election of the fathers in 10:15 triggered the idea of 
circumcision which, according to Gen 17, marked the covenant with Abraham, 
though this was transformed here—due to the tendency of spiritualization, see 
note—to circumcision of the heart (cf. 30:8). By the same token the liturgical 
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titulature of God in 10:17 drew the author to insert other “humanistic” attri¬ 
butes of God, the sovereign: ‘the god who upholds the cause of the fatherless 
and the widow and loves the stranger, providing him with food and clothing’ 
(10:18). The latter idea in turn brought him to the injunction about ‘loving the 
stranger’ which is found also in Exod 23:9, Lev 19:34. 

The passage 10:20-11:9 constitutes a sort of a poem devoted to the divine 
miraculous deeds connected with the Exodus (4:34; 6:22-23; 7:18-19; 8:2-5, 
14-18; 26:6-9) (cf above) and closes with the entrance to the blessed land 
which is also typical of dcuteronomic liturgy (see above). The land theme in¬ 
spired the author by way of association to the comparison of the land of Israel 
with Egypt. Unlike Egypt, which is not dependent on rain from heaven, the 
land of Israel is dependent on rain and thus is depending on God and especially 
cared by him. However, this is conditioned by obeying the law of God, should 
the Israelites disobey God, the sky will be shut and there will be no rain and the 
land will not yield its produce and the Israelites will perish quickly from their 
land (vv 13-17, compare 4:25-27). 

The section concludes with a passage (vv 18-20) which parallels 6 6-9. Both 
passages command the Israelites to put “these words” (i.c. the miswah = 
flauptgebot, see note to 6:4ff.) upon the heart, to impress them upon the 
children, to put them as signs upon the hand and the forehead and to write 
them on the doors of the houses and the gates. Thus 6:4-9 and 11:18-20 form 
an inclusio for the “main words” included in the miswah of 6:4-11:20. It is 
significant that the two pericopes 6:4-9 (Shema c ) and 11:13-21 (whyh 3 m sm c ) 
constitute the daily credal liturgy in the Jewish worship and were recited by the 
priests of the Second Temple together with the Decalogue (m. Tamid 5:1.). 

Verses 22-32, which form a conclusion to the prologue of Deuteronomy, arc 
concerned with the entrance into the promised land (vv 22-25) and with the 
foundation ceremony at mounts Gerizim and Ebal, accompanied by blessings 
and curses (vv 26-32). These are linked with the epilogue of the book (chaps. 
27-31), which treat broadly the foundation ceremony (see the Introduction) 
and the blessings and curses (chaps. 27-30) on the one hand and the entrance 
into the promised land (chaps. 31) on the other. 
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